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Preface 


Quite a few years ago, during an ISDCL meeting in Salzburg, Professor 
Friedrich Reiterer and I found out that Ben Sira scholars repeatedly 
make references to the 1951 doctoral thesis of Conleth Kearns, which 
however has never been published and is only in circulation in 
photocopies that have been copied from other copies. 

Therefore we drew up a plan to prepare the publication of this 
important doctoral thesis. However, it took some years before the 
realisation of this project actually happened. First Kearns' text had to be 
converted into an electronic version. This drudgery has been done by 
Dr. Diljana Atanassova, who under Professor Reiterer's wing did a 
tremendous job. 

Although this file was at my disposal as early as September 2006, 
due to my function as vice-dean of the Faculty, it remained untouched 
until my retirement in 2009. For several reasons it has been a 
ponderous exercise. First, Kearns on repeated occasions appeared to be 
rather sloppy in his presentation of the material. In fact, many details 
had to be checked. Second, one should realize that Kearns in his days 
did not have at his disposal a number of authoritative critical text 
editions and tools that nowadays are common property.! The result is 
that the Greek and Latin texts as presented by Kearns sometimes are 
not entirely similar to the corresponding passages to be found in those 
critical text editions. It would be most convenient, therefore, to have 
Ziegler's and Weber's editions always at hand. 

A basic principle underlying the presentation of Kearns' disser- 
tation has been that I have left intact the original text as much as 
possible. Only manifest errors have been corrected. Most of them relate 
to the list with ‘Corrigenda’ by Kearns himself as presented on the last 
page of his typewritten thesis. 


1 Eg, ZIEGLER, Joseph, Sapientia lesu Filii Sirach (Septuaginta. Vetus Testamentum 
Graecum auctoritate Societatis Litterarum Gottingensis editum XIL2), Góttingen 
1965 (21980); WEBER, Robertus, Biblia Sacra iuxta vulgatam versionem, vol. II, Stuttgart 
1969; THIELE, Walter (ed.), Sirach / Ecclesiasticus (Vetus Latina 11,2), Freiburg 1987-...; 
WAHL, Otto Der Sirach-Text der Sacra Parallela (Forschung zur Bibel 16), Würzburg 
1974. 
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Since Kearns has transliterated the Hebrew, Greek, and Syriac texts, 
we have adopted this use, to which only some minor changes are 
introduced. As to the Greek: the rough breathing, which in Kearns' text is 
rendered as a single comma (), has now been replaced by the character 
h. In Kearns' dissertation, the iota subscriptum is systematically left out. 
We have added it, and though it will be somewhat strange at first 
glance (e.g. en hemerai; en aulei), the reader will get used to it soon. 

As to the transcription of the Hebrew we have made two changes. 
First, Kearns does not distinguish between the transliteration of an 
aleph and an ayin, since both are rendered by a single comma ('). We 
have tried to transliterate them properly. Second, in Kearns’ 
transcription the chet is always rendered as an h; see e.g. his trans- 
literation of 'ahar in Ps 73:24. We will present it, however, as 'achar. 

Relating to the Latin texts, some remarks are in order here. First, 
rather frequently one will find references to a Ben Sira passage that has 
numerals in parenthesis, e.g. Sir 25:25 (34) or 2423 (32). Such numbers 
in parenthesis most of the time refer to the Latin, whereas the first 
figures refer to the Greek translation. Second, from time to time one 
might assume that Kearns is quoting the Latin text incorrectly, which 
however he is not. For as a rule he reproduces the text of the Vulgata 
Clementina which sometimes is different from Weber's critical edition 
that was also used by F. Vattioni.? Whereas Kearns' rendering of Sir 2:2 
reads 'inclina aurem tuam’, Weber has 'declina aurem tuam'. And Sir 
23:25 has ‘in animo suo’ and ‘in animam suam’, respectively. 

For the reader's convenience the notes which in the original version 
were included at the end of the thesis (293-303) have moved forward to 
the proper place of their appearance. The notes have been re-edited and 
augmented, since many of the bibliographical details were incomplete, 
as was also the case with the general Bibliography. 

Asa rule, bibliographic references which in the original dissertation 
are part of the text itself have been placed in footnotes. Remarks that 
were added by me to the original text are indicated by square brackets. 

Since it was impossible to adopt the exact lay-out of Kearns' type- 
written text into this printed edition, a simple notation indicates the 
original page numbers. In this printed edition they are marked in bold 
numerals between slashes. E.g. /44/ means that at that particular spot 
page 44 of the original dissertation begins. 

Finally, I would like to thank some colleagues who have been of 
great help to me bringing this project to fruition. First, Professor 


2  VATTIONI, Francesco Ecclesiastico. Testo ebraico con apparato critico e versioni greca, 
Latina e siriaca (Testi I) Naples 1968. 


Friedrich Reiterer (Salzburg, Austria) not only because he made it 
possible for Dr Diljana Atanassova to provide me with an electronic 
text of Kearns' thesis, but also since he accepted the edited manuscript 
in the series. Second, I owe many thanks to Professor Maurice Gilbert 
(Pontifical Biblical Institute, Rome) who was immediately willing to 
write an Introduction to Kearns' dissertation, to Rev. Father Gerard 
Norton O.P., who provided a biographical sketch of Conleth Kearns, 
and to Rev. Sister Professor Nüria Calduch-Benages, who generously 
took care of an updated and detailed Bibliography 1951-2010 relating to 
the main subjects of Kearns' dissertation. 

Finally, I am greatly indebted to Rev. Dr Jeremy Corley (Ushaw, 
Durham, UK) who at several moments lent assistance to this project, to 
Nico de Groot (Faculty of Theology, Tilburg University) who assisted 
me with typesetting problems, and to Publishing House Walter de 
Gruyter. 


Zeist, Netherlands, July 2010 


Pancratius C. Beentjes 
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Conleth J. Kearns OP: An Appreciation 
(15 April 1902 - 10 March 1985) 


GERARD NORTON OP 


As Conleth lay quietly dying on a Sunday morning in Rome in March 
1985, those of us at his bedside prayed for him, and remembered his 
long life. To many, his old age had seemed bleak, even if occasionally 
lightened by the wit he wielded so heavily, and to such devastating 
effect. There are so many anecdotes about his life, and about his 
exchanges with his contemporaries (a formidable generation of Irish 
Dominicans), that the man himself is sometimes obscured. 


From Ireland to Rome 


He had strong roots in Newbridge, Co. Kildare, Ireland, where he was 
born on 15 April 1902, to Elizabeth (born a Clinton of Anagassan, Co. 
Louth) and Thomas Kearns. He went to school at the Dominican 
college in Newbridge, and stayed on there for two further years for 
health reasons until he was strong enough to begin his novitiate as an 
Irish Dominican friar in Tallaght, Co. Dublin, in 1920. There he was 
given the religious name Conleth in addition to his baptismal name, 
John.! His sister joined the Cabra Congregation of Dominican sisters, 
and was given the name Bede. His nephew Tom Kearns is a Dominican 
friar of the English Province. 

After his initial philosophical and theological education he was sent 
to Rome in 1924 and was ordained priest in 1926. After two further 
years of study he returned to Tallaght to teach the students there. In 
1932 he returned to Rome to prepare for the examination for the 
Licence in Sacred Scripture (SSL) before the Pontifical Biblical 
Commission in 1933. This was then, as now, a lonely way to attain this 
degree, without the benefit of courses, teachers, familiar examiners or 
indeed classroom colleagues. Another Dominican, Pierre Benoit, who 


1  SaintConleth was a monk in Co. Kildare, who died around the year 520. 
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was then recently assigned to the Ecole Biblique in Jerusalem, faced the 
examiners of the Pontifical Biblical Commission in the same year. 


A Year in Jerusalem 


Conleth was sent to the Ecole Biblique in Jerusalem for the academic 
year 1933-34. Here he studied together with Pierre Benoit under the 
founder of that institution, Marie-Joseph Lagrange, who was by then 
nearly 80 years old. Lagrange's academic concern in those years was 
the production of a four-volume introduction to the New Testament, 
though only three parts were to be published. The first volume, which 
considered the canon of the New Testament, had just appeared when 
Conleth got to Jerusalem.? Lagrange argued that apostolicity rather 
than individual divine revelation identified each document as 
canonical. 

While Lagrange was working on the subsequent volume on textual 
criticism? the Chester Beatty biblical papyri were published by 
Frederick Kenyon in 1934. These included a fragmentary codex of the 
four Gospels and Acts a hundred years older than the earliest such 
manuscript then known. The excitement of these discoveries and the 
conclusions they suggested were surely a background to the kind of 
thesis Conleth later chose to advance in relation to the different forms 
of Sirach. Conleth dedicated his 1951 doctoral thesis with great warmth 
to Lagrange's memory. 

Conleth's year in Jerusalem was well timed. He studied with the 
extraordinary first generation of scholars of the Ecole Biblique: Marie 
Antonin Jaussin, Louis Hughes Vincent, Antoine Rafael Savignac, and 
Felix Marie Abel. The next generation was just beginning to flower; 
Bernard Couroyer, Roland de Vaux, and Pierre Benoit had already 
arrived to take up the succession. As a group they left him in no doubt 
about the value of methodological historical and textual criticism. They 
would be the generation responsible for much of the early work on the 
Dead Sea Scrolls, and they produced the first (French) edition of the 
Jerusalem Bible. 


2  Marie-Joseph LAGRANGE, Introduction à l'étude du NT, 1: Histoire ancienne du Canon du 
Nouveau Testament (Etudes Bibliques) , Paris 1933. 

3 Marie-Joseph LAGRANGE, Introduction à l'étude du NT, 2: Critique textuelle. La critique 
rationelle (Etudes Bibliques), Paris 1935. 
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Two Decades in Ireland 


On Conleth's return to Ireland he taught at the Irish national seminary 
and pontifical university at Maynooth for two years (1934-36) and then 
lived and worked in the Dominican house of studies in Tallaght for 
nineteen years (1936-55). For many years he shared the word of God 
with the Dominican sisters of the Cabra Congregation. In Tallaght he 
contributed greatly to the Dominican community as librarian (1939-55), 
provincial archivist (1942-57), regent of studies (1944-55), and member 
of the provincial council (from 1946 until his appointment to the 
Angelicum in 1964). His characteristic handwriting on catalogue cards, 
books, and many another documents serves as a reminder of his 
contribution for all who live in Tallaght today. Yet, despite this, he 
compared his departure for Rome in 1955 to the taking of a hand out of 
a bucket of water. 

For most of this period in Tallaght, he was working on his 
doctorate, and he prepared alone for the broader preliminary 
examinations necessary then (as now) before presentation of the thesis 
to the Commission. From his identification with the Ecole Biblique and 
its traditions, it followed naturally that he presented his 1951 doctoral 
thesis (The Expanded Text of Ecclesiasticus: its teaching on the future life as a 
clue to its origin) to the Pontifical Biblical Commission rather than to the 
Jesuit Pontifical Biblical Institute, or Biblicum. 

Subsequent to the defence of his thesis, and another Dominican 
examination in preparation for his nomination as a Master of Sacred 
Theology (the highest academic honour that could be awarded by his 
Dominican peers), Conleth returned to the Irish Dominican Province in 
1952. In the then self-sufficient world of Tallaght, he worked with the 
prior Fr Bertrand Farrell OP and Fr Ned Foley OP to prepare a plan of 
expansion without renovation, to enable the Tallaght priory buildings 
to cope with greater student numbers. That the tide would eventually 
go out, leaving Tallaght ill-adapted for subsequent needs of the 
Province, could not have occurred to him. The building programme 
included the construction of a fine library building, and expansion of 
the associated retreat house, intended initially for working men. It 
thrives to this day, even if the working men have largely been replaced 
by a broader cross-section of God's people. 


Back to Rome 


By the time that the foundations were dug for the expanded Tallaght 
buildings, Conleth had been recalled to Rome, where he spent the rest 
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of his life (1955-85). His home was San Clemente, the priory and church 
of the Irish Dominicans there, but he also lived at the Angelicum, an 
international Dominican priory, where he served as prior from 1964 to 
1967. More significantly perhaps, he became Rector Magnificus of the 
Pontifical University of St Thomas, located at the Angelicum. This 
Dominican seminary, founded in 1577 to meet the theological 
challenges of preaching in the New World, had been raised to the 
status of a pontifical university only in 1963. As rector, Conleth steered 
it through the first years of this new academic responsibility from 1964- 
1970. 

While in Rome, Conleth began work with Sean O Cuiv on a 
translation of the New Testament into Irish. This work proceeded 
slowly and was never published, perhaps because it was made 
unnecessary by the publication of another Irish translation, An Bíobla 
Naofa, in 1981. 

A tall craggy man, he was an impressive sight in his white 
Dominican habit with its long black cape (or cappa), that had to be 
worn in the streets of Rome. Legend has it that an Italian observed “che 
monumento!” as he saw Conleth sweep down the street. His dramatic 
appearance was well caught in an extremely long narrow cartoon 
drawn by his contemporary, Fr Ruggi d'Aragona, a diminutive but 
proudly aristocratic member of the San Clemente community. 

As rector of the Angelicum, despite his many other responsibilities, 
he cared that the Irish Dominican students presenting themselves for 
examination should not disgrace the Province. Assiduous students 
found in him a challenging but loyal mentor, while those who persisted 
in beginners' mistakes were left in no doubt of their foolishness. 


Second Vatican Council and its Aftermath 


This period in Conleth's life must be seen against the background of the 
Second Vatican Council As a biblical scholar who was formed by 
Lagrange, the founder of modern Catholic Bible study, Conleth was a 
part of the great contribution of scriptural studies to the renewal of the 
Church in the Council. His work as consultor of the Pontifical Biblical 
Commission from 1960 was anonymous as far as the greater world was 
concerned, but none the less demanding or significant for that. 

In the context of the Second Vatican Council, he again encountered 
Pierre Benoit OP, a fellow student during his earlier sojourn in 
Jerusalem. Now mature scholars, both were well aware of the 
challenges to biblical scholarship that had preceded the opening of the 
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Second Vatican Council There was a danger that Pope Pius XII's 1943 
encyclical Divino Afflante Spiritu would be set to one side. Then, from its 
first meeting in 1962, the Council members demanded a new approach. 
Traditional conservative resistance remained, however. Nonetheless, 
with the publication by the Pontifical Biblical Commission, for which 
Conleth was consultor, of the Instruction Concerning the Historical Truth 
of the Gospels in April 1964, it became clear that the critical study of the 
Bible was here to stay. 

Pierre Benoit's initial work from 1961 was as a member of one of 
the preparatory commissions for the Council, on the Eastern Church, as 
substitute for Roland de Vaux. This rather odd placement of a 
progressive New Testament scholar is explained by Jerome Murphy- 
O'Connor OP in a study published in 1990.5 This seems not to have 
been a very successful enterprise. However, from September 1964, 
Benoit was brought in as peritus (expert consultant). This was a more 
suitable role, recognising his particular competence. In all, he 
contributed to three of the most discussed documents: first Nostra 
Aetate (28 October 1965), and then Gaudium et Spes and Dignitatis 
Humanae (both promulgated 7 December 1965). 

From 1961, Conleth worked with Reginald C. Fuller and Leonard 
Johnston on the preparation of A New Catholic Commentary on Holy 
Scripture (NCCHS), published in 1969.6 Conleth was the New Testament 
editor. He always considered that the editorial committee was 
unfortunate because the Jerome Biblical Commentary (JBC)’ was 
published before the NCCHS, but in truth, the Jerome Biblical 
Commentary was probably the better of the two one-volume 
commentaries that were aimed at a post-Vatican II Catholic readership. 
Conleth wrote the section on Sirach / Ecclesiasticus for the NCCHS. The 
article is a tight synopsis of his thesis—as learned for Sirach scholars as 
it is impenetrable for non-specialists. 


4 See Joseph A. FITZMYER, "A Recent Roman Scriptural Controversy," Theological 
Studies 22 (1961) 426-441. 

5 Jerome MURPHY-O’CONNOR, The Ecole Biblique and the New Testament: A Century of 
Scholarship (NTOA), Freiburg in der Schweiz 1990) 63-66. 

6 Reginald C. FULLER, Leonard JOHNSTON, and Conleth KEARNS (eds.), A New Catholic 
Commentary on Holy Scripture, London 1969. Conleth's article on "Ecclesiasticus, or 
the Wisdom of Jesus the Son of Sirach" appears on pp. 541-562. 

7 Raymond E. BROWN, Joseph A. FITZMYER, and Roland E. MURPHY (eds.), Jerome 
Biblical Commentary, Englewood Cliffs, NJ / London 1968. 
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In common with many Irish Dominicans of his generation, Conleth's 
publications were slight in proportion to his learning. The regrettable 
non-publication of his thesis is happily being rectified in this work, and 
the Irish Province of the Order of Preachers is very grateful? The 
significance of this thesis will be explained elsewhere. Conleth's other 
works were few. Although his most notable academic research was 
related to Sirach, the New Testament and particularly St Paul were his 
preferred preaching and teaching material. In 1960, he published a slim 
volume on St Paul's theology of the Church.? 

Conleth's interests were never narrowly focussed on the biblical 
text. Throughout his life he maintained an interest in Irish and 
Dominican history, of which we catch a glimpse in his 1957 article 
"Look to the Rock", published in The Furrow, containing the text of a 
sermon preached in 1956 at the Church of St Isidore in Rome in honour 
of St Patrick.1° 

The greatest labour of his last years had nothing to do with biblical 
studies. His long association with the Dominican sisters of the Cabra 
Congregation, together with his deep sense of Dominican tradition, led 
him to translate, introduce and annotate the Life of Catherine of Siena by 
Raymond of Capua, finished in about 1395. This was the first English 
translation of Raymond of Capua's work to be made direct from the 
Latin. Earlier English translations had depended on French or Italian 
versions. As with all his labours, this was a slow precise work, and its 
1980 publication by Michael Glazier of Wilmington and Dominican 
Publications of Dublin gave him great pleasure.!! 


Final Years 


Retirement from his role as rector of the Angelicum at the age of 68 in 
1970 allowed him to return to live in San Clemente, and freed him for 
his personal interests and research. To the end he administered the 


8 Thanks are due here to the industry of Prof. Pancratius Beentjes (Utrecht), Dr Jeremy 
Corley (Ushaw), and Prof. Nüria Calduch-Benages (Gregorian). 

9  Conleth KEARNS, The Church, the Body of Christ According to St Paul, Dublin 1960. On 
Sirach see also Conleth KEARNS, "La vie intérieure à l'école de l'Ecclésiastique," Vie 
spirituelle 82 (1950) 137-146. 

10 Conleth KEARNS, “Look to the Rock,” The Furrow 8 (1957) 181-185. Conleth published 
several other articles in The Furrow in the 1950s and 1960s, such as "Preaching the 
Bible," The Furrow 4 (1953) 193-200. 

11 Conleth KEARNS, trans., Raymond of Capua: The Life of Catherine of Siena, Wilmington, 
DE / Dublin 1980. 
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small, but not insignificant library of San Clemente. In this he was 
supported in his last years by the same Fr Bertrand Farrell with whom 
he had once planned the extension of Tallaght. 

He liked company and could be teased, if warily. Former pupils 
and colleagues including Cardinals William Conway and Tomás O 
Fiaich, and Archbishop Dermot Ryan, did not forget him in his old age, 
and would visit whenever they were in Rome, bringing him great 
pleasure. For decades, his great achievements in administration, and 
the burden of responsibility they brought, perhaps stopped him being 
as spontaneous as he could be when he was most relaxed. Conleth's 
family were always close to him, and he to them. I count myself 
fortunate to have known him, even if only in his last years. 

As Conleth lay quietly dying on a Sunday morning in Rome in 
spring 1985, we knew that a giant was leaving us. He had given 
unstintingly to the Irish Province of Dominican Friars, and also to the 
wider Dominican Order and the Church at large through the 
Angelicum. May he rest in peace.” 


12 Iam grateful to the Rev Dr Hugh Fenning OP for permission to use material from 
his official obituary of Conleth J. Kearns, written for the 1988 Chapter of the Irish 
Dominican Province, at St Mary's Priory, Tallaght. 


Introduction to Kearns' Dissertation 


MAURICE GILBERT S.J. 


Conleth J. Kearns, an Irish Dominican priest, in November 1947 took 
the examinations prescribed for the doctorate in biblical studies at the 
Pontifical Biblical Commission, as well as giving a lesson on a set 
subject, and he gained the “special mention”, the highest grade. He 
then started writing his doctoral thesis which is offered here. He 
finished it on October 5th 1951 and the defence took place on December 
21* in the same year at the Vatican. While writing it, he was able to 
count on the advice and direction of Athanasius Miller, O.S.B., the 
Secretary of the above-mentioned commission, as well as on the 
encouragement of the previous Secretary, Jacques-Marie Vosté, O.P. 

The board of examiners at the defence of the thesis was made up as 
follows: Cardinal Eugene Tisserant presided and there were three 
examiners: Athanasius Miller, O.S.B., Alberto Vaccari, S.J., from the 
Pontifical Biblical Institute, and Peter Duncker, O.P., a professor at 
what was then called the "Angelicum" Pontifical Athenaeum. Only 
Vaccari had a good knowledge of the problems posed by the book of 
Ben Sira. Two other consultors from the Commission then asked some 
questions: Augustin Bea, S.J., a professor at the Pontifical Biblical 
Institute, and the Dutch bishop Jan Smit. At the end of this defence 
which had lasted nearly an hour and a half, the candidate was 
proclaimed a doctor in biblical studies, with a "special mention”. 

For reasons unknown to us, Kearns did not publish his thesis, not 
even an abstract. But he gave its main conclusions first of all in brief in 
1953 in A Catholic Commentary on Holy Scripture and then, in a much 


1 Vaccari had translated the book ("L'Ecclesiastico") for the edition he edited, La Sacra 
Bibbia tradotta dai testi originali. I libri poetici della Bibbia (Rome 1925) 327-414. 

2 This information comes from the Register of doctorates in biblical studies, kept at the 
Pontifical Biblical Commission, under no. 32. 

3 Could it be that the gradual publication of the texts found at Qumran (as noted 
below) would have made him revise his line of argument? 

4 B. ORCHARD, E. F. SUTCLIFFE, R.C. FULLER and R. RUSSELL (eds), A Catholic 
Commentary on Holy Scripture (London / Edinburgh 1953) 512, 8 396g. 
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more developed way, in the 1969 edition of A New Catholic Commentary 
on Holy Scripture.5 

However, Kearns’ thesis was known to specialists on the book of 
Sirach, in particular thanks to a copy kept by the Dominicans in charge 
of the church of San Clemente in Rome. That copy had been used by 
Vaccari at the defence in December 1951. Some notes by Vaccari, 
written in ink on the copy, bear this out. Another copy is in the library 
of the École Biblique et Archéologique Frangaise in Jerusalem, whereas 
the original is kept by the Dominicans in Dublin. 

Among those who had access to the Roman copy, let us mention 
Hilaire Duesberg and Irénée Fransen, Josef Haspecker, Otto 
Rickenbacher, Gian Luigi Prato, Antonino Minissale, Nüria Calduch- 
Benages, Jan Liesen, Marco Rossetti and Andrzej Piwowar, whose 
publications on Ben Sira are well known. 


A problem to be solved 


Since the discovery in 1896 of the first fragments of the Hebrew text of 
the book of Ben Sira, other discoveries made it possible, up to 1900, to 
find about two thirds of the Hebrew text that had been lost for 
centuries Then, from 1898 until 1913, many scholarly publications 
appeared on these texts and the Book of Ben Sira as a whole. These 
publications are still of first importance today, in particular the 
commentaries by Israel Lévi, Rudolf Smend, Norbert Peters, and 


5 C. FULLER, L. JOHNSON, and C. J. KEARNS (eds.), A New Catholic Commentary on Holy 
Scripture (London 1969) 547-551, 88 442a-443i. 

6 H. DUESBERG and I. FRANSEN, Ecclesiastico (La Sacra Bibbia; Turin 1966) 7 and passim; 
J. HASPECKER, Gottesfurcht bei Jesus Sirach (AnBib 30), Rome 1975); O. RICKENBACHER, 
Weisheitsperikopen bei Ben Sira (OBO 1), Freiburg i.d.S. /Göttingen 1973; G. L. PRATO, 
Il problema della teodicea in Ben Sira (AnBib 65), Rome 1975; A. MINISSALE, La versione 
greca del Siracide (AnBib 133), Rome 1995; N. CALDUCH-BENAGES, En el crisol de la 
prueba. Estudio exegético de Sir 2,1-18 (Asociación Bíblica Espafiola 32), Estella, 
Navarra 1997; J. LIESEN, Full of Praise. An Exegetical Study of Sir 39,12-35 (JSJSup 64), 
Leiden 2000; M. ROSSETTI, "Le aggiunte ebraiche e greche a Sir 16,1-16," Salesianum 
64 (2002) 607-648; idem, "Le aggiunte ebraiche, greche e latine a Sir 15,11-20", 
Salesianum 67 (2005) 233-254; A. PIWOWAR, La vergogna come criterio della fama 
perpetua. Studio esegetico-teologico di Sir 40,1-42,14, Katowice 2006. See also M. 
GILBERT, "Les additions grecques et latines à Siracide 24," in: Auwers, J.-M. and 
Wénin, A. (eds.), Lectures et relectures de la Bible. FS P.-M. Bogaert (BETL 144; Louvain 
1999) 195-207. 

7 For the dates and contents of the early publications, see Pancratius C. BEENTJES, The 
Book of Ben Sira in Hebrew. A Text Edition of all Extant Manuscripts & A Synopsis of all 
Parallel Hebrew Ben Sira Texts (VTSup 68; Leiden 1997) 13-19. 
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George H. Box and William O.E. Oesterley.5 Until then the work of Ben 
Sira was known only from some rabbinic quotations and especially 
from the early versions in Greek, Latin and Syriac.? 

The witnesses to the Greek version divide into two groups. The first 
is represented by the oldest uncial manuscripts, Sinaiticus, Vaticanus 
and Alexandrinus. To the second group belong MS Venetus and a small 
number of minuscule manuscripts, the best known of which is MS 248 
in the Vatican Library. Now this second group, compared to the first, 
provides a revised and augmented text of Sirach's work. Some 
particular changes in the text have been noticed, as well as a good 
number of additions. Some of these additions are also to be read in 
Hebrew MS A, discovered at the end of the 19t century, for example in 
Sir 11:15-16 and 16:15-16; absent from the uncial manuscripts of the 
Greek version, they are also found in the long Greek version and in 
Syriac, the first addition being there also in the Latin version. 

As early as this period it was clear that the Vetus Latina version, 
transmitted by the Vulgate, possessed many of these changes and 
additions: it had therefore been made on the basis of a revised and 
augmented Greek version of Ben Sira's work. The same was true of the 
Syriac version Peshitta, of which Antonio M. Ceriani, in 1883, had 
published the manuscript preserved in the Ambrosian Library in 
Milan. Already in 1874 Ceriani had brought out the Syriac Hexapla 
translation of Ben Sira's work, which was one of the group of the 
revised and enlarged versions.1!? 


8  L LEVI, L’Ecclésiastique ou Sagesse de Jésus, fils de Sira. Texte original hébreu édité, traduit 
et commenté (BEHE.R 10,1-2), Paris 1898, 1901; R. SMEND, Die Weisheit des Jesus Sirach 
erklürt, Berlin 1906; N. PETERS, Der jüngst wieder aufgefundene hebrüische Text des Buches 
Ecclesiasticus untersucht, herausgegeben, übersetzt und mit kritischen Noten versehen, 
Freiburg i.B. 1902; idem, Das Buch Jesus Sirach oder Ecclesiasticus übersetzt und erklürt 
(EHAT 25), Münster iW. 1913; G.H. Box and W.O.E. OESTERLEY, “The Book of 
Sirach,” in Apocrypha and Pseudepigrapha of the Old Testament in English, ed. R. H. 
Charles (2 vols), Oxford 1913; 2^ ed., 1963; 34 ed., 1976) 1.268-517. 

9 "Ben Sira's Proverbs Preserved in Talmudic and Rabbinic Literature," in A. E. 
COWLEY and A. NEUBAUER, The Original Hebrew of a Portion of Ecclesiasticus (XXXIX. 
15 to XLIX. 11) Together with the Early Versions and an English Translation Followed by 
The Quotations from Ben Sira in Rabbinical Literature (Oxford 1897) XIX-XXX. More 
recently, B. G. WRIGHT III, "B. Sanhedrin 100b and Rabbinic knowledge of Ben Sira,” 
in Treasures of Wisdom. Studies in Ben Sira and the Book of Wisdom. FS M. Gilbert, ed. N. 
Calduch-Benages and J. Vermeylen (BETL 143; Louvain 1999) 41-50, reproduced in 
his collected work Praise Israel for Wisdom and Instruction. Essays on Ben Sira and 
Wisdom, the Letter of Aristeas and the Septuagint (JSJSup 131; Leiden / Boston 2008) 183- 
193. See also J. LABENDZ, "The Book of Ben Sira in Rabbinic Literature," Journal of the 
Association for Jewish Studies 30 (2006) 347-392. 

10 Antonio M. CERIANI, Codex Syro-Hexaplaris Ambrosianus photolithographice editus 
(Monumenta Sacra et Profana 7; Milan 1874) 80-96; idem, Translatio Syra Pescitto 
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In brief, along with a short text known especially, because 
complete, by the most ancient Greek uncial manuscripts (Gr I), there 
was in the manuscript tradition a revised and enlarged text (Gr II), 
witnessed to by the old Latin version (VL), the Peshitta and the Syro- 
hexapla, but also Hebrew manuscript A. 

The commentators on the book kept to the text that had come from 
the pen of Ben Sira, the original author, or, when the Hebrew was 
lacking, to the Greek version of the uncial manuscripts, sometimes 
pointing out the changes and additions in the revised and enlarged 
text. 

Only two authors had been interested in this revised and enlarged 
text. The first, Adolf Schlatter, had kept to the Greek additions to be 
found in MSS 106, 248 and 253 and in some other witnesses, including 
Clement of Alexandria. He arranged the additions by subject or, more 
precisely, by subject headings and his conclusion was that the school of 
Aristobulus, an Alexandrian Jewish philosopher with Pythagorean 
views and dating from the 2rd century B.C., was responsible for it. The 
second author, John Henry A. Hart, from Cambridge, in 1909, 
published and commented on MS 248.? In his dissertation 
accompanying the edition, he compared the Greek additions to the 
manuscript and those transmitted by Clement of Alexandria, John 
Chrysostom and some other later authors, with the writings of Philo of 
Alexandria, the apostle Paul and Flavius Josephus. The conclusion was 
then that the additions in question were of Pharisaic origin. 

Although very learned, these two studies were incomplete, since 
they kept to the Greek additions only, whereas there were some in 
Hebrew, Latin and Syriac as well. Besides, neither of these two authors 
had attempted to compare these additions and especially their moral 
and theological contents with the Apocrypha or Pseudepigrapha of the 
Old Testament. That is exactly what Conleth Kearns did. In so doing, 
he considerably widened the inquiry, since he covered all the known 
changes and additions and, moreover, he placed them in their true 
context, essentially the ancient milieux of Palestinian Judaism. 


Veteris Testamenti ex codice Ambrosiano sec. fere VI photolithographice edita, vol. 2 (Milan 
1883) 458-485. 

11 Adolf SCHLATTER, "Das neu gefundene hebräische Stück des Sirach. Der Glossator 
des griechischen Sirach und seine Stellung in der Geschichte der jüdischen 
Theologie", in Beiträge zur Förderung christlicher Theologie 1/5-6 (1897) 1-191, esp. 103- 
191: "II. Der Glossator des griechischen Sirach." 

12 J. H. A. HART, Ecclesiasticus. The Greek Text of Codex 248 edited with a Textual 
Commentary and Prolegomena, Cambridge 1909. 
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Kearns' method and conclusions 


Kearns begins therefore by showing that there are some additions in 
some witnesses to the Hebrew text of Ben Sira; he then relies on the 
critical analyses by Aloys Fuchs.? He then does the same for the 
Greek, Latin and Syriac versions. Lastly, he shows that the Latin 
version VL-Vg depends generally on a Greek version that contains 
additions. 

Thereafter, he arranges all the additions with theological content 
that are known in the various states of the text, to show their nature 
and unity of thought. He does not confine himself only to the added 
stichs and distichs, but includes the changes and additions of detail 
with regard to the text of the manuscripts with the authentic verses. To 
do so he distinguishes, on the one hand, the witnesses to Gr II and the 
Latin version and, on the other, those to the Hebrew text, then those to 
the Syriac version. With that work accomplished with great accuracy, 
Kearns concludes from it that there is unity of doctrine between the 
changes and additions of all the witnesses; thus he will speak of “The 
Expanded Text,” in other words Sir II (p. 66). 

In his first summary, he had noted the large number of texts of Sir 
II touching on eschatology.!> He would therefore dedicate the longest 
part of his thesis to that teaching on the afterlife in the various stages 
of the text of Ben Sira (pp. 66-76) and especially (pp. 89-224) he would 
compare it with the teachings found in Jewish literature, both 
canonical, especially Daniel and the Wisdom of Solomon, and apocryphal 
or pseudepigraphical, that is to say 1-2 Enoch, 4 Ezra, Jubilees, Psalms of 
Solomon and Testaments of the XII Patriarchs. 

By adopting essentially these writings and some others, all dating, 
in his opinion, from the period going from about 200 B.C. until 100 
A.D., Kearns differs from his predecessors Schlatter and Hart, who had 
had recourse to the writings of Hellenistic Judaism. He pays more 
attention to Palestinian Judaism before the Mishnah, the Talmuds and 
other rabbinic writings. He also distances himself from his two 
predecessors with a different approach to the texts. While Schlatter 


13 A. FUCHS, Textkritische Untersuchungen zum hebräischen Ekklesiasticus. Das Plus des 
hebräischen Textes des Ekklesiasticus gegenüber der griechischen Übersetzung (Biblische 
Studien 12/5), Freiburg i.B. 1907. 

14 In this article, references to pages in Kearns’ dissertation are according to the 
original typoscript. In the printed edition of Kearns’ dissertation below the original 
page numbers have been indicated with the help of a special system, e.g. p. 66 of the 
typoscript = /77/ in the printed edition below [PCB]. 

15 See especially pp. 47-53 for Gr II and VL-Vg. 
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and Hart clung mainly to the vocabulary common to Sir II and to the 
writings with which they were comparing it, Kearns paid more 
attention to the subjects, whatever form their expression might take. 
The same thing can be said in different words; what is important is the 
content of the thought. 

The centre of the thesis, Chapter II, entitled "The Eschatology of Sir 
II: Its Parallels in Jewish Literature", then proceeds to the detailed 
analysis of texts in Gr II and VL-Vg dealing with eschatology (pp. 96- 
185), and then to those of the Syriac version Peshitta on the same 
subject (pp.185-224). In the case of each addition, however minute, he 
presents the text in question in its various stages and accompanied 
with critical notes; he then puts forward the parallel texts taken from 
biblical literature (in the Catholic sense of the term), from the Jewish 
writings of Palestinian origin and, lastly, of Alexandrian or Hellenistic 
origin. In the case of each text in Sir II compared in this way, he ends 
with a table of the parallels which he considers to be either close, or 
less close, or remote. In this chapter II of his thesis, Kearns gives proof 
of exemplary accuracy, which today is still of great use. 

Chapter III then brings together in fifteen tables the literary results 
obtained in the previous chapter. By way of conclusion (pp. 260-262), 
he remarks that Gr II and VL-Vg depend: 

1. on Daniel 12, from which they omit the prospect of a resurrection; 

2. on 1 Enoch, Jubilees and the Testaments of the XII Patriarchs; 

3. perhaps on the Psalms of Solomon 3 and 15; 

4. onthe Wisdom of Solomon, but secondarily. 

The result is, in his opinion, that Gr II (and the source of VL-Vg) 
could date from 75 to 60 B.C. As for the additions in the Syriac version, 
they depend especially on Jubilees and on certain chapters of 1 Enoch 
(chapters 37-71; 91-105; 108). 

In his Chapter IV, Kearns then puts forward the hypothesis that Sir 
II would be of Essene origin. Of course, he distinguishes different 
stages, that of the Hasidim, that of a Proto-Essenism and that of 
Essenism in the proper sense which he dates from between 130 to 100 
B.C. and to which he ascribes 1 Enoch 1-36, Jubilees and the Testaments of 
the XII Patriarchs. The next generation, from 100 to 70 B.C., made 
Essenism a sect that produced, according to Kearns, the Book of the 
Parables in 1 Enoch 37-71, as well as 1 Enoch 91-105 and 108; it is to that 
same sect that Sir II would have to be attributed. The differences 
between Gr II and VL-Vg, on the one hand, and, on the other, the 
additions in the Syriac Peshitta version would be explained by various 
tendencies within the sect. 
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In an appendix (pp. 286-292), Kearns deals with a question of 
Catholic theology: are the additions to Sir II canonical? He replies, 
wisely in my opinion, in the affirmative.! 


Sixty years after Kearns' thesis 


Inevitable limits 


Completed in 1951, Kearns' thesis comes before the renewal of studies 
on the Book of Ben Sira, which started about 1965. He had excluded the 
texts coming from the caves at Qumran and its environs from his 
researches (p. 90), for they were not yet accessible. In fact, the first 
really Qumranic text, the Rule of the Community (1QS) was published 
only in 1951.7 Kearns had also excluded the Damascus Document (CD) 
from his researches, because its eschatological teaching is, he writes, 
“meagre and doubtful" (p. 90). On this matter, it will be noted that, 
when Kearns considers that the expression "portion of truth" in Sir 
17:20c Vg [- addition to 17:24 Gr] "does not seem to occur in the 
cognate literature" (p. 117), three texts can now be put forward: CD 
XIIL12; 1OM (War Scroll) 13.12; 40284 4.3. As for the new fragments of 
the Hebrew text of Ben Sira published after 1951, they do not make any 
interesting addition to Kearns’ researches.!? But things are different in 
the case of the Greek, Latin and Syriac editions. 

For the Greek version, he used the Septuagint edition by Alfred 
Rahlfs.?? For Gr II, he certainly used Hart's edition,” but when referring 
to MS 493, he gives it the no. 70, thus following R. Holmes and J. 
Parsons and those who came after them.?! He does the same for MS 249, 


16 Cf. M. GILBERT, "L'Ecclésiastique: Quel texte? Quelle autorité?", RB 94 (1987) 233- 
250. 

17 M. BURROWS et al., "Plates and Transcription of the Manual of Discipline," in The 
Dead Sea Scrolls of St. Mark's Monastery I/ 2 (New Haven, CT 1951) pl. I-XI. 

18 Cf. BEENTJES, A Text Edition; idem, "Errata et Corrigenda," in Ben Sira's God. 
Proceedings of the International Ben Sira Conference. Durham - Ushaw College 2001, ed. 
Renate Egger-Wenzel (BZAW 321; Berlin / New York 2002) 375-377. One of the 
latest leaves of MS C was published by Shulamit ELIZUR, "A New Hebrew Fragment 
of Ben Sira (Ecclesiasticus),” in Tarbiz 76 (2008) 17-28 (in Hebrew). For a detailed 
analysis of it, see Jean-Sébastien REY, "Un nouveau feuillet du manuscrit C de la 
Genizah du Caire", in Florilegium Lovaniense. Studies in Septuagint and Textual 
Criticism. ed. H. Ausloos, B. Lemmelijn, and M. Vervenne, (FS Florentino García 
Martínez; BETL 224; Louvain 2008) 387-416. 

19 A. RAHLES, Septuaginta (2 vols.; Stuttgart 1949) 2.377-471. 

20 HART, Ecclesiasticus. The Greek Text of Codex 248. 

21 R. HOLMES and J. PARSONS, Vetus Testamentum graecum cum variis lectionibus, vol. 4, 
Oxford 1827. 


16 Maurice Gilbert 


formerly no. 55. In fact, Kearns depends on the list of additions 
provided by R. Smend.? These days, Joseph Ziegler's edition is the 
authoritative one.? Ziegler inserts in italics one hundred and thirty-five 
stichs from Gr II and, for the other changes and additions of detail, his 
critical apparatus has to be consulted. Thus, for Sir 23:4b Gr II, what has 
to be read in MS 106: "those who hope" (Kearns, pp. 135-36) or "those 
who have lost hope" (Ziegler)? Account must also be taken of the 
edition of the Sacra Parallela by Otto Wahl.” Thus, for the addition in Sir 
15:8c, one must read "until the Lord's visit" (Kearns, pp. 100. 110). 

For the Latin version Vetus Latina-Vulgate, two critical editions are 
available at present. The first is the critical edition of the Vulgate of 
Ecclesiasticus, prepared by the Benedictines of the Abbey of St. Jerome 
in Rome; of this there exists a manual edition done by Robert Weber.” 
The second is the one from the Vetus Latina, edited as regards the first 
twenty-four chapters of Ecclesiasticus by Walter Thiele.” 

In the case of Sir 12:4b, Kearns (p. 105) with the Sixto-Clementine 
Vulgate reads: in diem vindictae, but the critical edition of the Vetus 
Latina has the reading in diem tribulationis from some manuscripts, 
while the one in the Vulgate gives: in die vindictae. In the case of Sir 
14:20b, Kearns (p. 107) with the same Sixto-Clementine Vulgate reads: 
ibit cum illo, a reading found in two manuscripts, whereas the critical 
edition of the Vulgate gives: ibit cum ipso. At Sir 17:19c Vg (= 17:23 Gr 
II), Kearns (p. 117) corrects the Sixto-Clementine Vulgate: et convertet in 
interiores partes terrae to ... in inferiores.., a reading found in many 
manuscripts of the Vetus Latina. 

For the Syriac version Peshitta, Kearns (pp. 21-22 and 185-215) used 
the Latin version attributed to the Maronite Gabriel Sionita, published 
in the Paris Polyglot in 1635 and adopted by the Walton Polyglot in 
1657.8 Today, however, a translation into English of the Ambrosian 
codex, published in 1883 by Ceriani is available, thanks to Jan Liesen.” 


22 SMEND, Die Weisheit des Jesus Sirach, IC-CXIII. 

23 J. ZIEGLER, Sapientia lesu Filii Sirach (Septuaginta. Vetus Testamentum graecum, 
XII/2), Góttingen 1965). 

24 O. WAHL, Der Sirach-Text der Sacra Parallela (FzB 16), Würzburg 1974. See also J.-M. 
AUWERS, Concordance du Siracide (Grec II et Sacra Parallela) (CahRB 58), Paris 2005. 

25 Sapientia Salomonis. Liber Hiesu Filii Sirach (Biblia Sacra iuxta Vulgatam versionem ad 
codicum fidei XII; Rome 1964) 105-375. 

26 R. WEBER, Biblia Sacra iuxta Vulgatam versionem, Stuttgart 1969, vol. 2, 1029-1095. 

27 W. THIELE, Sirach. Ecclesiasticus (Vetus Latina. Die Reste der altlateinischen Bibel 
11/2), Freiburg i.B. 1987-2005. 

28 B. WALTON, Biblia sacra polyglotta, vol. 4, London 1657. 

29 N. CALDUCH-BENAGES, J. FERRER, and J. LIESEN, La Sabiduría del escriba. Wisdom of the 
Scribe (Biblioteca Midrásica 26), Estella, Navarra 2003. 
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Thus at Sir 1:12a, Gabriel Sionita translated: Religio Domini (Kearns, p. 
185), but Liesen gives: Fear of the Lord. At Sir 26:28ef, Kearns himself (p. 
215) parts company from Gabriel Sionita. 

On the Arabic version of Ben Sira based on the Syriac version, to 
which Kearns refers (pp. 23-24), the study by Kamil W. Samaan, who 
shows that there were two of them, can be consulted nowadays.*° 

So much for the texts. For the moment, concerning the dating of the 
writings to which Kearns refers, let us just point out the problem posed 
by the Wisdom of Solomon. As was commonly thought in his time, 
Kearns dates that book from between 150 to 50 B.C. (p. 94), whereas 
today, there seems to be agreement over dating the book at the earliest 
in 30 B.C. (terminus a quo).?! It emerges that a possible influence of this 
Hellenistic book on Sir II must be expounded in a different way from 
the one Kearns used (p. 261). 


A debated question: an Essene work? 


It is one thing to compare the additions in Sir II with the Apocrypha or 
Pseudepigrapha of the Old Testament, which Kearns does with great 
accuracy; it is another to ascribe a good number of these writings to the 
Essenes, a hypothesis which Kearns proposes: the last part of the title of 
his thesis refers to this: "As a Clue to Its Origin". Because ascribing a 
number of these books to the Essenes is always a question debated 
among specialists. 

In 1951, Kearns took his stand on the basis of some views which 
Marie-Joseph Lagrange had put forward in 1931.5 In 1933-1934, Kearns 
had known Lagrange at the École Biblique et Archéologique Frangaise 
in Jerusalem. He therefore regarded as Essene 1 Enoch, Jubilees, 
Testaments of the XII Patriarchs and Assumption of Moses. 

Adopting the views of André Dupont-Sommer, who was the 
authority in the French-speaking world,” Marc Philonenko ascribed a 


30 K. W. SAMAAN, Sept traductions arabes de Ben Sira (Publications Universitaires 
Européennes, XXIII/492; Frankfurt a.M. 1994) esp. 20-22 and 148-158. 

31 Cf.M. GILBERT, “Sagesse de Salomon (ou Livre de la Sagesse)”, DBSup 11 (1986), col. 
91-93; Moyna MCGLYNN, Divine Judgement and Divine Benevolence in the Book of 
Wisdom (WUNT 2/139; Tübingen 2001) 11-13. 

32 He gives the list of the ones he covers on pp. 91-93. 

33 M.J.LAGRANGE, Le Judaïsme avant Jésus-Christ (EtB; Paris 1931) 121. 130. 264-266. 329. 
385. 

34 Cf. André DUPONT-SOMMER, Les Écrits esséniens découverts pres de la mer Morte, Paris 
1959; 4th ed. 1980. 
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good number of pseudepigraphic writings to the Essenes.* It seems to 
me that he distinguishes several degrees in their relation to Essenism: 

1. First of all 1 Enoch, Jubilees and "a strong presumption" (p. 
LXXVI) in the case of the Testaments of the XII Patriarchs, all three being 
the "great texts of the Essene sect" (p. LXXXI); 

2. Other Essene texts: Psalms of Solomon, Testament of Moses, and 
a text of Essene origin: Book of Biblical Antiquities; 

3. Texts close to Essenism: book 4 of the Sibylline Oracles ("editor's 
Essene links", p. XCV), Book of the Secrets of Enoch ("a kind of Judaism ... 
quite close to Essenism”, p. CIII), Testament of Job (perhaps a writing of 
the Therapeutae, with Essene features, p. CXXIX) and Life of Adam and 
Eve ("Essenizing", p. CXLIID; 

4. Writings issuing from Essenism as it spread (p. CXXXVII): 4 Ezra, 
Syriac Apocalypse of Baruch and Apocalypse of Abraham. 

Philonenko argues the case for these statements. However, other 
specialists do not go so far. For example, in 1993, Émile Puech says 
about Jubilees: “Although much debated, ‘Essene’ affiliation in the wide 
sense, or Hasidic affiliation, still seems very probable," while he 
recognizes that the Testament of Moses is ascribed "to a milieu near 
Qumran or even Essene." % But he does not recognize the Essene 
character of the other pseudepigraphic writings. 

Along the same lines, Albert-Marie Denis does not clearly state the 
Essene character of any pseudepigraphic writings." He rules out the 
thesis of a Christian origin for the Testaments of the XII Patriarchs, of 
which Marinus de Jonge has become the main proponent recently? but 
this is his conclusion, concerning the author of this document: “He is 
perhaps more simply a pious Judaeo-Hellenist” (p. 276), without, 
however, the Essene thesis defended by A. Dupont-Sommer and M. 
Philonenko being rejected. 

The debate is far from over. In 1998, Gabriele Boccaccini published 
a basic study on the Essene hypothesis.? There he distinguished “The 
Formative Age," a period to which he ascribed among others Enochic 


35 M. PHILONENKO, "Introduction générale -- Pseudépigraphes de l' Ancien Testament," 
in: La Bible. Écrits intertestamentaires, ed. Andre Dupont-Sommer and Marc 
Philonenko (Bibliothéque de la Pléiade; Paris 1987) LIX-CXLVI. 

36 Émile PUECH, La croyance essénienne en la vie future: immortalité, résurrection, vie 
éternelle ? Histoire qu'une croyance dans le judaisme ancien (EtB, n.s. 21; Paris 1993) 101 
and 128. 

37 A.-M. DENIS et al. Introduction à la littérature religieuse judéo-hellénistique (2 vols; 
Turnhout 2000) esp. 268-276, on the Testaments of the XII Patriarchs. 

38 Marinus DE JONGE, “Patriarchs, Testament of the Twelve," ABD 5 (1992) 181-186. 

39 G. BOCCACCINI, Beyond the Essene Hypothesis: The Parting of the Ways between Qumran 
and Enochic Judaism, Grand Rapids 1998. 


Introduction to Kearns' Dissertation 19 


Literature, Jubilees, Temple Scroll (p. 81), and "The Schism between 
Qumran and Enochic Judaism" (p. 119), a period during which he 
distinguished three stages: first of all the Epistle of Enoch, Testaments of 
the XII Patriarchs, Similitudes of Enoch; then the Damascus Document; and 
lastly Qumran Sectarian Literature. In 2007, during a congress actually 
devoted to The Enochic Literature, he resumed these same conclusions: 

“(a) Enochians, urban Essenes and Qumranites were all part of the 
same family (as they all belonged to the same intellectual movement); 

(b) as a social group the Enochians were closer to the urban Essenes 
than the Qumranites; 

(c) the Qumranites parted so drastically from the premises of 
Enochic theology that we may talk of a sort of schism between the two 
groups - a schism that also separated the Qumranites from the urban 
Essenes." 

In spite of this, at the end of the congress, Florentino García 
Martínez declared that there was no agreement among specialists on 
Enoch literature; still worse: "But for literary works, as 1 Enoch, 
Jubilees, or the Testaments of the XII Patriarchs, the assumption of a 
sociological group, not only of tradents of the composition but of 
distinct people who may identify with the contents of these 
compositions, is less evident and much more problematic."^! 

However, that same year, Michael Segal concluded his study on 
Jubilees with these words: "Jubilees was therefore redacted following the 
formation of the Essene sect or stream, and it reflects the beginnings of 
the internal rift in the nation, which reached its full expression in the 
sectarian literature preserved at Qumran."? 


Sir II and Essenism 


If we return to the French-speaking world, we find positions similar to 
those of Kearns in Thierry Legrand's thesis, offered in 1996 to the 
University of Strasbourg; M. Philonenko was its director. The thesis has 
not been published, but a summary is available to me. The title of the 
thesis was the following: "Sirach: textual and theological problems in 
the long recension." Legrand compared features proper to this long 


40 G. BOCCACCINI, "Enochians, Urban Essenes, Qumranites: Three Social Groups, One 
Intellectual Movement," in The Early Enoch Literature, ed. Gabriele Boccaccini and 
John J. Collins (JSJSup 121; Leiden / Boston: 2007) 301-327, esp. 325. 

41 Fl. GARCÍA MARTÍNEZ, "Conclusions: Mapping the Threads", in The Early Enoch 
Literature, ed. Boccaccini and Collins, 329-335, esp. 334-335. 

42 Michael SEGAL, The Book of Jubilees. Rewritten Bible, Redaction, Ideology and Theology 
(JSJSup 117; Leiden / Boston 2007) 322. 


20 Maurice Gilbert 


edition with "great Essene writings such as the Rule of the Community, 
the Damascus Document, the Hymns," as well as with some other texts 
discovered at Qumran, not overlooking the latest publications of texts 
from Cave 4. He likewise compared the long recension of Sirach with 
the Pseudepigrapha among which he distinguished two groups: one 
considered as Essene, because also witnessed to at Qumran: 1 Enoch 
and Jubilees, the other, "of which some researchers affirm the Essene 
character" (p. 4): Testaments of the XII Patriarchs, Psalms of Solomon, Book 
of Biblical Antiquities, 4 Ezra and 2 Baruch. Legrand's conclusion was: 
"Summarizing, it seems to us hard to deny the general Essene influence 
exerted on the long form of Sirach” (p. 5). He takes up a similar position 
in his article on the Syriac addition in Sir 1:20c-z.9 

At the other extreme, Émile Puech,“ criticizing both M. Philonenko 
and Th. Legrand, rules out any Essene hypothesis in the additions in 
Sir I; he actually writes (p. 111): “KEARNS, The Expanded Text, 
attributed the additions to the influence of Wisdom [of Solomon] and to 
the Essene milieu, but the argumentation could be much disputed." 


So what about Kearns' thesis? 


Is Conleth Kearns' thesis completely outdated? I do not think so. To be 
sure, he himself pointed out the Essene character of the eschatologically 
orientated additions as a "hypothesis" (p. 282). Despite the wide- 
ranging extent of present-day discussions on the origin of many 
pseudepigraphic writings, this Essene hypothesis is not definitely ruled 
out, as the opinions of Marc Philonenko, Émile Puech (at least in part), 
Gabriele Boccaccini and Michael Segal prove. Will an agreement finally 
be reached? The future will tell. 

But if scholarship reached the point of having to rule out the Essene 
character of the Pseudepigrapha or of most of them (Puech's position), 
another problem concerning Kearns' thesis would arise. Even if he did 
consider several stages in the history of Essenism (pp. 283-85), already 
in part as Philonenko implicitly did and as Boccaccini explicitly did, 


43 Thierry LEGRAND, “Siracide 6y"iaque) 1,20c-z. Une addition syriaque et ses résonances 
esséniennes", in Études sémitiques et samaritaines offertes à Jean Margain, ed. Ch. 
Amphoux, A. Frey and U. Schatter-Rieser (Histoire du texte biblique 4; Lausanne: 
1998) 123-134. Cf. also Marc PHILONENKO, "Sur une interpolation essénisante dans le 
Siracide (16, 15-16)," Orientalia Suecana 33-35 (1984-1986) 317-321. 

44 Emile PUECH, "Ben Sira and Qumran,” in The Wisdom o f Ben Sira. Studies on Tradition, 
Redaction, and Theology, ed. Angelo Passaro and Giuseppe Bellia (DCLSt 1; Berlin / 
New York 2008) 79-118, esp. 110-111 ("4. Additions of Essene origin"), developing 
his article on "Le livre de Ben Sira et les manuscrits de la mer Morte," in Treasures of 
Wisdom, ed. Calduch-Benages and Vermeylen, 411-426, esp. 424-426. 
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Kearns advocated the editorial unity of the additions in Sir II regarding 
eschatology, in the sense that they all denote the same Essene tendency, 
at least as regards eschatology. If the Essene hypothesis had to be 
abandoned, the editorial unity of those additions to Sir II would take 
quite another direction.^ In that case another hypothesis would be, and 
has even been, put forward: the additions to Sir Il, not only those 
dealing with eschatology, but all the others would come from different 
hands and their composition would extend from 80 B.C. until 80 A.D. 
Patrick W. Skehan's position was not far from this proposition. 

Quite apart from the Essene hypothesis, the publication, starting in 
1951, of the texts found at Qumran and elsewhere in the region was to 
lead to an in-depth comparison between these Qumran writings and 
the additions in Sir II. This task has not yet been exhaustively pursued; 
only Th. Legrand's thesis had seriously tackled the question, but it has 
not been published. 

Finally, Kearns was interested in the thematic and theological 
content of the additions to Sir II which dealt with eschatology, but he 
did not study systematically the following question: how do these and 
all the other additions fit into the actual text of Sir I, either into the 
Hebrew text of Ben Sira or into the Greek version Gr I? This question is, 
I believe, of importance in correctly assessing the additions found in Sir 
II. 

That said, the fact remains that Kearns' analyses, which constitute 
the heart of his thesis, are still valid. He brought together a great 
quantity of textual and theological observations on the additions in Sir 
II concerning eschatology which are not to be found anywhere else 
until now. His analyses are judicious and carried out with great 
attention and competence. He has actually shown that Sir II is part of a 
whole pseudepigraphic literature. Hence, apart from Legrand’s 
unpublished thesis, Kearns, on the problem he tackled in 1951, 
produced a study that remains fundamental. It deserves publication, 
even after sixty years. 


45 Cf. Gian Luigi PRATO, "La lumière interprète de la sagesse dans la tradition textuelle 
de Ben Sira", in: La sagesse de l'Ancien Testament, ed. M. Gilbert (BETL 51; Louvain 
1979; 2rd ed. 1990) 317-346. 

46 Patrick W. SKEHAN, "Review of H.-P. Rüger, Text und Textform im hebräischen Sirach," 
Bib 52 (1971) 273-275, esp. 274. 

47 Iwishto thank Leo Arnold for translating my French textinto English. 
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Preface 


Whilst the 'glosses' added by a later hand or hands to the original form 
of Ecclesiasticus have received a certain amount of attention from 
commentators, and the question of their origin and bearing has been 
gone into in some detail by Schlatter and by Hart, it cannot be said that 
they have yet been subjected to the close study which their intrinsic 
interest and their important place in the history of the development of 
Old Testament theology deserve. 

The present study represents an attempt to fill some of the gaps in 
our knowledge of the origin, significance and history of these glosses. It 
is in ways a pioneering attempt, and as such suffers the disadvantage 
of dealing with a territory which is still to a large extent unexplored 
and unmapped. It must hazard conclusions which are sometimes little 
more than probabilities, sometimes a little less. The final value of many 
positions here taken up cannot be assessed until they have been tested 
by subsequent work in the same or adjoining fields, and the assertions 
involved in them confirmed, modified, or overthrown, in the light of 
new discoveries or fresh evaluations of the existing evidence. Points in 
which it is hoped that some advance has here been made on the work 
of previous students are the following. 

1. A more detailed and comprehensive examination of the evidence 
for the doctrinal standpoint of the Expanded Text has been carried out, 
and a more exhaustive and systematic classification of its theological 
teaching has been drawn up, than fell within the scope of Schlatter's 
summary study. The results of this are given at some length in Ch. I, 8 
II, ‘The Nature and Unity of the Additions’. 

2. In carrying out this doctrinal investigation, a very much fuller 
use has been made of the Latin text than previous workers had made. 
The doctrinal and textual importance thus attributed to the Latin 
version is in fact a feature of this work. This importance was, indeed, in 
a measure recognised by earlier writers, especially since the discovery 
of the Hebrew text of Sirach. But the consequence of this importance 
were not recognised in practice by any large use of the Latin in dealing 
with the many textual and exegetical problems connected with the 
Expanded Text. Now that the work of Herkenne and De Bruyne has 
thrown into still greater prominence the place of the Latin in the textual 
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tradition, the time for a more full and systematic use of it has come. 
This has been attempted here. 

3 Another matter treated somewhat summarily by previous 
workers is that of the contents and doctrinal value of the Additions /vii/ 
themselves as found in the Expanded Text. Most commentators on 
Sirach have been hitherto content merely to detect the Additions by 
text-critical methods, and having detected them to cast them aside as of 
no further interest. But in fact their theological content is such that they 
deserve and need special study in themselves, exhibiting as they do an 
important aspect of Jewish thought at a period when it was in doctrinal 
ferment. 

4. This doctrinal importance is accentuated for those who accept 
these Additions as an integral part of the divinely-inspired canonical 
text. For under this aspect, they register an important step forward in 
the development of Old Testament revelation. This question itself, — the 
question whether, in fact, the Additions are to be regarded as canonical, 
- is here discussed at some length in a special Appendix. An 
affirmative answer is proposed, in agreement with the unanimous view 
of the relatively small number of Catholic scholars who have explicitly 
touched on the question. 

5. The linking up of the Additions, from both the doctrinal and the 
literary point of view, with certain groups of Jewish Apocrypha, is the 
result attained in the central part of our study, Chapters II and III. By 
its success or failure in establishing this connection, our thesis, in the 
main, will stand or fall. 

6. Arising out of that literary and doctrinal connection, the final 
Chapter of the work is devoted to the exposition of a view which, for 
what it is worth, attempts to throw some further light on the literary 
activities and doctrinal preoccupations of the mysterious Essenes, still 
so little known. 
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the writer. 
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Abbreviations 


Books which figure in the Bibliography which follows are cited by 
author's / editor's name, unless otherwise indicated. E.g. Schürer, III, 
375, means Schürer, Geschichte des Jüdischen Volkes im Zeitalter Jesu 
Christi, vol. III, 4th edition, Leipzig 1909, page 375. Where several 
works appear in the Bibliography under the same author’s or editor’s 
name, the title of the particular work meant is cited with sufficient 
fullness to make identification easy. 

Biblical manuscripts are cited by the conventional symbols. See Ch. 
I § L (ii). The Greek uncial, Codex Sinaiticus, by the symbol S. 

For books of Scripture the usual abbreviations are used. The Psalms 
are cited according to the numeration of the Massoretic Text. When 
chapter and verse are cited, a colon (:) is placed after the chapter 
number; and a semicolon (;) is placed after the verse number when 
another citation from the same book follows. E.g. Bar 3:9-14; 5:1 means 
Baruch, chapter 3, verses 9 to 14, and Baruch chapter 5 verse 1. 

Ecclesiasticus is cited as Sir. The chapter and verse division followed 
is that given in Rahlfs, Septuaginta, vol. II, ed. 3a, Stuttgart 1949. This is 
true even of the passages affected by the transposition in Greek MSS at 
Sir 30:25. See Rahlfs's note h.1. The chapter and verse enumeration 
based on the incorrect order of the Greek MSS is not cited in the present 
work. It will be found in Swete's edition if desired. In reference to the 
Latin version the verse numeration of the Vulgate is added in brackets 
when it does not coincide with that of Rahlfs. 

On the symbols Sir I, Sir II; Heb I, Heb II; Gr I, Gr II, see below, Ch. 
L S1 (i). 

For the abbreviations used to indicate the various Apocrypha see 
the Table in Ch. II, § 1. /2/ 


AAS Acta Apostolicae Sedis. Commentarium officiale. 
APOT Apocrypha and Pseudepigrapha of the Old Testament in English I-II, 
ed. by Robert Henry Charles, Oxford 1-2, 1913 


62 Some abbreviations have been added by me, since Kearns’ list appeared not to be 
complete [PCB]. 
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AV 
Box 
CE 


DB(H) 
DB(V) 
DBS 
DV 
JE 


JOR 
JThs 
NP 
NT 
OL 
OT 
PG 


PL 


RB 
RBén 
RE 


RV 

ThLZ 
ZAW 
ZKTh 
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The English Authorised Version of the Bible 

Oesterley and Box, 'Ecclesiasticus', in: APOT I, 268-517. 

Catholic encyclopedia 1-15, ed. by Charles George Herbermann, 
New York 1907-1912. 

Dictionary of the Bible 1-5, ed. by James Hastings, Edinburgh 
1898-1904 [etc.]. 

Dictionnaire de la Bible 1-5, publ. par Fulcran Vigouroux; Louis 
Pirot, Paris 1895-1912 (27? ed.,1926-1928). 

Dictionnaire de la bible. Supplément. Publ. par Louis Pirot. Paris 
1928 - .... 

The English (Catholic) Douay Version of the Old Testament (from 
Vulgate) 

Jewish encyclopedia 1-12, New York 1901-1906 = 1912 = 1916 
(New Ed. 1-12, 1925). 

Jewish Quarterly Review 

Journal of Theological Studies 

Novum Psalterium; see Liber Psalmorum in Bibliography 

New Testament 

Old Latin version 

Old Testament 

Patrologiae cursus completus. Accurante Jacques-Paul Migne. 
Series Graeca, Paris 1857-1866. 

Patrologiae cursus completus. Accurante Jacques-Paul Migne. 
Series Latina, Paris 1841-1855. 

Revue Biblique 

Revue Bénédictine 

Realencyklopädie für protestantische Theologie und Kirche, ed. 
Albert Hauck, Gotha 1896-1913. 

The English Revised Version of the Bible 

Theologische Literaturzeitung 

Zeitschrift für die alttestamentliche Wissenschaft 

Zeitschrift für katholische Theologie 


Transliteration 


In the typewritten form of the present work it has not been found 
possible to reproduce Greek, Syriac or Hebrew words in their own 
proper script. For this reason the use of quotations in these languages 
has been as much as possible avoided. When it is unavoidable a system 
of transliteration has been employed which, it is hoped, will be for the 
most part self-explanatory. That followed for Hebrew words is the one 
used by the Editors of the new Latin translation of the Psalter (Liber 
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Psalmorum ... nova e textibus primigeniis interpretatio latina ... cura 
Professorum Pontificii Instituti Biblici edita. Editio altera, Romae 1945, 
348). 

The same system has been here adapted to the occasional 
quotations of Syriac words which have been found necessary. The /3/ 
method of transliterating Greek words into Latin characters will, it is 
hoped, present no difficulties. (The symbol used for upsilon is u and not 
y. The Greek accents are not represented). 


Translation 


For the typographical reasons referred to above, quotations in the 
original languages have been avoided as much as possible. It is felt that 
this departure from the standards of scientific perfection will not, in the 
present case, prove too serious a drawback. The comparative study 
which forms the main substance of the investigation here undertaken, 
consists in a comparison of images, ideas and doctrines, rather than of 
linguistic characteristics. In fact the sources employed for the 
comparison have come down to us in such a diversity of linguistic 
garbs (Hebrew, Syriac, Coptic, Greek, Latin ...) that a close linguistic 
comparison is in most cases impossible. 

Where it is in a measure possible, the present writer has perforce 
had to be content to refer to (without reproducing) the various 
scientific editions of the ancient texts which nowadays fortunately are 
accessible to students. Incidentally he has found a certain countenance 
for his method in the fact that Oesterley and Box in their edition of 
Sirach in APOT I have been as a rule content to give the textual variants 
in an English dress, without substantially lessening the value of their 
careful apparatus criticus; and that even Hart, in a work which is a 
scientific edition of one form of the Greek text, has likewise exhibited 
the variants in an English translation more often than in the original 
languages. 

As regards the translations here used: The Hebrew of the Old 
Testament is given as a rule in the translation of the English Revised 
Version. For the Hebrew of Sirach, the version of Box (APOT I) is 
followed, unless otherwise indicated; as is his rendering (in apparatus 
or notes) of the Syriac of Sirach. The translation of Sirach, Gr I, is that of 
the English Revised Version; and of Sirach, Gr II, that of the English 
Authorised Version where available. The rendering of the Latin of Sirach 
is that of the English Catholic Douay Version. For translations of the 
Apocrypha and other ancient non-biblical texts the standard English 
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editions, as mentioned in the Bibliography which follows have been 
adhered to. 

It should be noted that in the use of the term Apocrypha the practice 
of Catholic writers has, of course, been followed. The liberal use by the 
present writer of works of non-Catholic authors who apply the term 
Apocrypha to writings which Catholic faith teaches to be canonical and 
inspired, in no sense implies his agreement with this unfortunate 
terminology. /4/ 


Bibliography 


Works which have been constantly used throughout the dissertation or 
large sections of it, or which are usually cited by author's name alone, 
are mentioned here. Other works are cited more fully by author and 
title when referred to. A special Bibliography for the Appendix is given 
in its own place. 
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Chapter I 
The Expanded Text and the Problem of its Origin 


§ I: The Textual Evidence 


(i) The Unexpanded Text 


Of the many textual problems connected with Sir, we are concerned 
here only with those which have a direct bearing on that form of it 
which we call the , Expanded" Text. This term we make use of by 
contrast with the unexpanded or original form of the text as it left the 
hand of its author, Ben Sira, about 190 B.C. Where is this “unexpanded” 
form to be found? It is not to be looked for, primarily, in the Hebrew 
text, discovered in 1896 and following years, and amounting now, 
when the different fragments are added together, to over two-thirds of 
the entire book. To begin with, this Hebrew text is very incomplete. It 
also bears internal evidence of many editorial alterations and scribal 
corruptions. And the MSS in which it is found are too few in number 
and too late in date (11% or 12h century) to enable the earliest forms of 
the text to be directly reconstituted or the history and stages of their 
textual transmission to be scientifically traced. The Greek translation, 
therefore, as found in the uncial MSS, has come to occupy the position 
almost of a standard text, round which to assemble and with which to 
correlate the rest of the textual evidence. This is the text which, made 
by the author’s grandson 60 or 70 years after the original itself, has held 
in practice the position of “primitive” text from the earliest Christian 
centuries, and has come down to us with a fullness of ancient 
manuscript evidence, early daughter versions, and patristic citations, 
which enable the original form of the Greek version to be reconstituted 
with sufficient completeness, security and exactitude. 

It is to be found in the great uncial MSS of the Septuagint, A, C, S, 
and especially B, the MS which is printed in the historic Sixtine 
Septuagint of 1587 and is taken as his basic witness by Swete in his 
widely diffused modern edition of the Old Testament in Greek. This 
Unicial text is not, of course, perfect. It needs critical handling with the 
aid of all the resources of textual criticism in order to restore it to a 
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form as close as possible to that in which it was issued by Ben Sira's 
grandson about 130 B.C. For example, the great inversion of the true 
order in the section /14/ 30:25-36:16a, is found in the uncial MSS as well 
as in all other known MSS of the Greek! Numbers of scribal 
corruptions and misplacements also exist in the uncials. And the 
evidence of other MSS and versions shows that the uncials also have 
omitted some 13 to 15 stichoi of the original? 

Moreover, even in its primitive complete and uncorrupted form, 
the grandson's work was not an exact replica in Greek of his 
grandfather's Hebrew. He is conscious of this himself, and apologises 
for it in the Prologue: "Ye are intreated, therefore, to read with favour 
and attention, and to pardon us, if in any parts of what we have 
laboured to interpret, we may seem to fail in some of the phrases. For 
things originally spoken in Hebrew have not the same force in them, 
when they are translated into another tongue". The reference is 
presumably to the circumlocutions and adaptations which the 
translator felt it necessary to introduce for the sake of his Hellenistic 
readers. But he has misread his text, too, and occasionally 
misinterpreted it, as the Hebrew now makes clear. And in parts the 
Hebrew which he had before him - and which was not the autograph 
of his grandfather but a not over-careful copy - was in worse textual 
condition than the Hebrew on which the Syriac was based. The 
question whether the grandson took the liberty of importing into his 
text a more advanced theological teaching than was found in the 
original, (e.g. at 7:17; 30:17; 38:21; 44:16; 45:24; 48:11; 50:24), as claimed 
by Smend, Box, Oesterley and others is discussed further on. 

In spite of all these drawbacks the uncial text, because of the 
materials available for its restoration, and especially because of its 
completeness in extent as a representative of the original, affords a 
satisfactory standard for our present purpose. It enables us to detect in 
another group of textual witnesses, the existence of a form of the text of 
Sir in which notable additions have been made to the work as it issued 
from the hand of Ben Sira: additions so extensive in themselves, so 
coherent in their doctrinal outlook, and so well-attested by the evidence 
of manuscripts and versions, as to demand recognition as a distinct 
recension of Sir, entitled to a distinct appellative: the Expanded Text. It 
is this Expanded Text, as contrasted with the un-expanded or Uncial 


1 The statement still found in some writers, even subsequently to Hart's edition of that 
MS, that cod. 248 follows the correct order in this section, is erroneous. See 
KAUTZSCH I, xxviii; SMEND lxxvii, n. 4, citing ZKT 19 (1895) 159. See below, n. 31. 

2  SMEND, Ixxxvi, lists as incorrectly omitted by the uncials: 3:7a; 4:23b; 7:26b; 29:23b; 
30:11b, 12a.12d. 17b; 38:33a; 41:9a; 42:15d; 47:8d. 
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Text just spoken of, that we are concerned with here. Briefly, the 
additions which characterise it can be divided (from the material point 
of view) into two classes? 

There are (a) Short additions of a few words at most, or even single 
words, which often give a new shade of meaning to the whole phrase 
or stichos in which they occur. These are found in a certain group of Gr 
MSS, and many of them in Lat /15/ also; whilst both Lat and Syr have 
similar additions proper to themselves. 

And there are (b) additional complete stichoi, amounting in the Gr 
MSS referred to approximately to 150 stichoi all-told. Of these Syr has 
32 stichoi, as well as 37 proper to itself (including the 24 inserted after 
1:20). And Lat has 33 additional stichoi in common with Gr, as well as a 
large number proper to itself. That the existence of this "expanded 
Text" in the leading ancient versions is due to the existence of an 
underlying Expanded Recension of the original Hebrew is the view 
held, on carefully argued grounds, by the great majority of modern 
textual students of Sir (Herkenne, Peters, Levi, Smend, Segal, Box, 
Oesterley, Vaccari etc.).* 

This is the view accepted without further question in the present 
work, in which the expanded form of Ben Sira's work is referred to as 
Sir II, to distinguish it, when necessary, from the original form, Sir I. 
The original form of the Hebrew is referred to as Heb I, to distinguish it 
from Heb II, the expanded form; and the Greek uncial text is referred to 
as Gr I, and the expanded form of the Gr as Gr II. Box and others use 
the terms Primary Text for the original unexpanded form, and 
Secondary Text for the expanded. We have preferred the term 
Expanded (found in Smend and other German writers in the form 
erweitert?, vermehrt‘), because, though the expanded text may be 
"secondary" from the purely historical point of view - having 
originated subsequently to the original, and as a re-handling of it - its 
importance from many points of view is by no means secondary, nor can 


3 The summary which here follows is based on the data in SMEND, xciv f. 

4 See HERKENNE, De Vet. Lat., 11, and Textüberlief. 137; PETERS, lxiii; FUCHS, 21- 22. 112- 
118; SMEND, cxiv-cxviii and passim; SEGAL, Evolution, 107-109; Box, 278 f.; OESTERLEY 
(in Cambridge Bible) xciii ff. The main points are thus summarised by Vaccari: "Tres 
quos habemus testes independentes (hebraeus, graecus, syrus) videntur triplicem 
distinctam recensionem textus exhibere... Graeca versio, a nepote auctoris facta... 
Eius interpretationis est duplex forma, pura et interpolata... Additamenta... videntur 
ab altera textus hebraici recensione profluere. Syriaca versio facta est directe e codice 
hebraico diversae recensionis et plerumque minus bono quam graeca... Versio latina 
facta est e codice graeco secundae recensionis non mediocriter interpolato’; 
VACCARI, De Libris Didacticis, 62 f. 

5 E.g. SMEND, cxiv. 

6 | SMEND, Review of Hart, 391. 
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it in any sense be regarded as second-rate, as the term "Secondary" 
might be felt to imply. The additions which characterise it we have — 
without being at pains to ensure mechanical uniformity — preferred to 
refer to simply as additions, rather than as interpolations, glosses, etc. 
Our justification for using the term THE Expanded Text, implying one 
substantially single and coherent recension rather than a mechanical 
juxtaposition of disparate glosses inserted haphazard in mutually 
independent textual witnesses will, we trust, become clearer as our 
exposition proceeds. We turn now to the more detailed examination of 
the Expanded Text and the problems arising out of it. 


(ii) Evidence of the Greek Witnesses 


Apart from S.c.a., the MSS which contain in their Greek form the 
additions just spoken of - the surviving remnants of Gr II - are all 
cursives, of comparatively late date. The oldest MS traces are found in 
S.c.a., /16/ i.e. the retouches added in 7*^ century by the ‘First Corrector’ 
to S, (Codex Sinaiticus, 4t^ century). With these Greek cursives is 
grouped the Syrohexaplar. In Sirach, this is a close replica in Syriac of 
the form of Gr II found in cod. 253. Its connection with the Greek 
Hexapla of Origen is disputed.’ In it, many of the additions are marked 
with an asterisk, whose significance in this connection is not yet clear. 

Of this group of MSS the most typical, as showing most numerous 
signs of the influence of Gr II, is cod. 248. For this reason the agreement 
of this whole group, or of several members of it, in a Greek reading, is 
conveniently expressed by the symbol fam. 248. 

Leaving aside for the moment minor additions and noticing only 
those which amount to a stichos or more, the data of this group may be 
summarised in the following tabular view.? 


7  SMEND, Ixxiv: "Die Güte des Syrohexaplarischen Sirach-Textes wäre des Origenes 
übrigens nicht unwürdig, aber seine Sirach-Zitate decken sich wenig mit ihm". 
HART, Ecclesiasticus, 359 says it "seems reasonable" to hold that Origen included Sir 
in his Hexapla. NESTLE says "Sirach had no place in Origen's Hexapla" (DB(H) IV, 
544, quoted by Box, 290). 

8 | SMEND, xcvi criticizes Schlatter for regarding the asterisk as signifying a delendum, 
when in fact it signifies an addendum. De Bruyne argues that it signifies acceptance as 
authentic; DE BRUYNE, Étude sur l'Ecclésiastique, 42. 

9  Basedon the data in SMEND, xciv n. 2; Ixix - Ixxii; xcvii; and SWETE, Introduction, ch. 
5. 

N.B. The Additions of fam. 248 which come to an end at 26:27 are additions 
amounting to a stichos or more. Short phrases and single words are not reckoned as 
‘Additions’ for the purposes of the present table. 
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Holmes's Other notation Date Number of Point in Sirach where 
rer our ee 
248 


187 


|- — [Symhexplar —— |- — [36  |1325(5029) 


253 Vaticanus 336 11-12 c. 13:25 


S.c.a., Sinaiticus, 1* | fl. 7 c. 11 17:8 (16:3, 9 proper) 
Corr. 


[23 — [VenetGrI |- [m [mus 
Unidentified — |- fio 78 
254 Vaticanus 337 


MSS 68, 155, 157, 296, 307, 308, of Holmes and Parsons, are also 
occasionally quoted for readings of Gr II. 


We will return later to the question of the contents of the Additions. For 
the moment it is sufficient to say that we share the conclusions of the 
recent scholars who have gone closely into the question of the MS 
evidence for Gr II (especially Smend, Box, De Bruyne). These may be 
summarised as follows: /17/ 

1) None of the above MSS represents Gr II as such. As a recension it 
does not survive. The above MSS represent only the text of Gr I, 
occasionally added to under the influence of MSS or a MS of Gr II now 
no longer available. Gr II itself differed from Gr I in very many more 
places than t he 150 stichoi (plus the smaller Additions) preserved in 
the above MSS. 

2) Yet Gr II was not an entirely independent new translation. When 
it was made, MSS of Gr I, representing Heb I, were in circulation. It was 
natural that the Greek translator of Heb II would work with one of 
these before him, retaining its rendering where it satisfactorily 
represented the agreement of Heb I and Heb II, and translating anew 
only in those passages where Heb II departed from Heb I.'? Later, of 
course, the reverse operation took place, and scribes using MSS of the 
still common and prevalent Gr I subjected the MSS of Gr II to that 


10 In Vaccari's handwriting: ‘[= Rahlfs 493)’. 

11 In Vaccari's handwriting: ‘[= Rahlfs 249]'. The text on the bottom of the page is 
hardly decipherable: "Cetera Pars (Cat. in Job) cod. 297 - Vat. gr. 1802 (Cat. in 
Provy'[? PCB]. 

12 SMEND, lxxx: "Diese zweite Übersetzung war aber z. T. gewiss nur eine Bearbeitung 
der ersten". Jülicher compares the similar origin of different recensions of the Old 
Latin version of certain parts of the Bible; JÜLICHER, Review of Smend, 325. 
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process of attrition which has resulted in their merely fragmentary 
survival. 

3) Not all the "Plus" of fam. 248, as compared with the uncials, 
consists of additions. Some passages are genuine readings of Heb I 
which Gr I had omitted and which Gr II preserved (see note 2 above). 

4) It follows, — and other lines of investigation confirm this - that 
the mechanical juxtaposition of all the surviving additions of Gr II, 
whether in Gr MSS and patristic writers or in the ancient versions, will 
by no means furnish us with all that was peculiar to Gr II. Nor will it 
even furnish us with sufficient material to characterise in detail the 
linguistic features and doctrinal system of the Heb II which underlies 
Gr II. Nevertheless, a comprehensive study of the additions, in detail 
and in sum, does enable us to draw many illuminating general 
conclusions on these points; conclusions which lead us some way 
towards solving the problem of the origin and scope of Heb II. 

5) From the point of view of the textual details even of Gr II, the 
daughter versions of the LXX, viz. the Coptic, Ethiopic and Armenian, 
are all useful. But the only one of them which throws light on our 
present investigation is the Old Latin. And to it we shall return below. 

6) The Greek patristic writings which afford evidence for the 
readings of Gr IL those of Clement of Alexandria, Chrysostom, 
Antonius Melissa and Maximus Confessor, as well as the Pandects /18/ 
of Antiochus, have been increasingly made use of by recent 
commentators.? Hart devotes two notable chapters of his work to a 
discussion of this class of evidence." 


(iii) Evidence of the Hebrew Text 


With the exclusion of Sir from the Jewish Canon the making of MS 
copies of it must have almost come to an end, St Jerome had seen a 
copy of it in Hebrew», but between his time and that of Saadya, Gaon 
of Bagdad (A.D. 920) no other is mentioned. Saadya implies that he had 
seen a copy of it in Hebrew, furnished with vowelpoints and accents.'® 


13 See SMEND, Ixxiv f. 

14 HART, Ecclesiasticus, 321-345 ("The Quotations of Clement of Alexandria’); id., 346- 
370 (Conflict of the rival Greek Versions’). 

15 Praef. in Libros Salom., Migne PL 28, 1242. Smend's doubts as to whether St. Jerome 
saw an actual Heb MS of Sir seem unreasonable; SMEND, lvi n. 1. 

16 Sefer ha-Galuy, ed. Harkavy, p. 151, 163, cited by SMEND, lv. Smend's doubts here too 
are exaggerated. De Bruyne quotes a curious remark found in MSS Paris 194 and 
Vatic 4218 concerning the 'Prayer of Solomon' (from 3 Kg. 8:22-31) added at the end 
of Sirach in most Latin MSS: "Capitulum istud Et inclinavit Salomon genua sua in 
hebreo non habetur et omnino ad librum non pertinet, sed ad librum regum vel 


The Expanded Text and the Problem of its Origin 53 


The book retained a tempered popularity, however, amongst the 
Rabbis. Florilegia of its sayings were composed; 80 scattered stichoi 
from it are to be found in the Talmud or the rabinnical writings; and 
outside the official schools of Palestine and Babylonia occasional copies 
of it were made. Thus it was in Persia, in the 105^-12*^ centuries, that the 
MSS discovered in the Cairo Geniza in 1896 originated, — with the 
possible exception of MS C which is one of the Florilegia referred to. 

The MSS of Sir from this collection so far identified and published 
are five, given by their editors the symbols A, B, C, D, E. Sufficient data 
concerning the first four, with critical Heb text, are given by Smend in 
his Weisheit des Jesus Sirach, hebrüisch und deutsch (1906). The last MS E, 
has been edited by Marcus.'” 

Beginning with 3:8, these MSS offer a text, sometimes attested by 
two witnesses and occasionally by three, which runs to the end of the 
book, with occasional considerable gaps.' In all, some 1108 stichoi have 
survived out of an original total of about 1650, so that two-thirds of the 
book are now available in Hebrew. 

The claims of this text to represent the genuine Hebrew original 
were at first contested, but are nowadays generally admitted.!? What is 
important for our present investigation is that a study of these MSS has 
satisfied scholars that they bear witness to the existence, at a very early 
date, of more than one recension of the Hebrew text. This conclusion 
had been already foreshadowed by the detection of the existence of Gr 
II; and it is supported by the witness of the Talmudic and rabbinical 
/19/ citations of Ben Sira.? The later recension or recensions of the 
Hebrew differed from the original work of Ben Sira chiefly by additions. 
Fuchs's study of the additions attested by that form of the Hebrew 
which MSS A, B, C represent has shown that (apart from the Psalm 
added at 51:12) it contains as many as 90 passages - of the lenght of a 
stichos or more, added in one way or another to the original form of the 


paralipomenon et in paucissimis exemplaribus huic libro ihesu sirach adiunctum 
est"; DE BRUYNE, Le Prologue, 262. Is it possible that the writer of this note knew a 
Hebrew text of Sirach? 

17 Marcus, The Newly Discovered Original Hebrew. See VACCARI, Ecclesiastici ... 
fragmentum; DRIVER, Ecclesiasticus. A New Fragment. 

18 Roughly 16:27-18:31; 19:3-30:11; 34:22-35:10; 38:28-39:15b; though there are some 
scattered stichoi and groups of stichoi extant within these passages. 

19 Torrey is one of the very few amongst recent writers who still question their 
genuineness. See C.C. TORREY, The Apocryphal Literature: A Brief Introduction, New 
Haven 1945, 97. Levi's thesis that at least portions of the Hebrew are a retranslation 
form the Syriac has not survived the detailed criticism of FUCHS, Textkritische 
Untersuchungen. The similar view of Büchler is combated by SEGAL, Evolution, 142 
ff. 

20 SeeSMEND, xlvi-li. 
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text. Of these, however, 61 are merely alternative readings or wordings 
of the original Hebrew text, and so cannot be equated with such 
additions as Gr II attests in many places. ? With such strictly editorial 
or tendencious additions (as opposed to purely scribal ones) as are 
found in Gr II, only about 25 of this Heb recension can be compared. 
For the purposes of the present study the following passages show the 
only additions to Heb I which fall under consideration: 11:15, 16; 
15:14b; 15:15c; 16:15, 16; 31:6d; 51:1. 

The fact that this recension of the Heb offers only 25 such passages 
whilst the Greek witnesses of Gr II alone (without counting those 
proper to Lat) offer more than 60, indicates clearly that the extant Heb 
MSS represent a recension of Heb which had been far less freely added 
to than had the Heb which underlies Gr IL? The Syriac evidence 
witnesses to yet another form of the expanded Hebrew as its 
underlying exemplar. It is for this reason that some scholars prefer to 
speak, in the plural, of subsequent recensions of the original Hebrew, 
rather than in the singular of an expanded text.” The term Heb II which 
we employ is intended to be elastic enough to cover any form and all 
forms of the Heb which contain matter additional to what it contained 
when it left the hand of Ben Sira. 


(iv) Evidence of the Latin Witnesses 


Our concern here is with the ancient Latin version coming down from 
the early centuries and (untouched by St Jerome) still surviving in the 
current ‘Vulgate’ Bible. For our purposes the traces of a thoroughgoing 
revision — amouting often to a completely new translation - of the Old 
Latin, made at an early date, may be left aside.” 

This Old Latin version, edited (not too carefully) with critical 
materials by Sabatier (1743) has been the object of careful monographs 
by Thielmann (1893, 1894) and Herkenne (1899), /20/ and of a 
substantial section of Smend's Introduction. But Dom De Bruyne's 
study has thrown a flood of new light on the problems of this version, 
and is the one chiefly relied on here. Intended as a clearing of the 


21 FUCHS, Textkritische Untersuchungen , 112-115. 

22 Countbased on the data in SMEND, ic-cxiii. 

23 See OESTERLEY, xciv ff. 

24 See DOUAIS, Une ancienne version; A. WILMART, "Nouveaux feuillets toulousains", 
RBén 33 (1921), 110-123. De Bruyne claims that these are the remains of a revision of 
Ecclesiasticus, Wisdom, and other books, made by St. Augustine. See DE BRUYNE, S. 
Augustin, 584. 
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ground for the edition of Ecclesiasticus in the official revised Vulgate”, 
and based on the wider and more critical knowledge of the Latin 
witnesses which that undertaking has fostered, his articles (1928, 1929) 
mark a notable advance on the work of his predecesssors. 

The time and place of origin of the Latin Sirach were the same as for 
the Old Latin version in general: pre-Cyprian, in Roman North Africa. 
The language is akin to that of the Latin version of Wisdom, but is by a 
different hand. 

But it is claimed that not all the 51 chapters of Sirach were included 
in this first translation. Refining on conclusions already reached by 
Thielmann, De Bruyne finds that only chs. 1-43, and 51, were first 
translated.?”” A second translator - this time in Europe - later added a 
version of the Laus Patrum, chs. 44-50, possibly in the 5*^ century. Later 
still, yet a third translator prefixed a translation of the Prologue 
Multorum nobis. Both the second translator and the third inaugurated a 
tendency which grow stronger amongst scribes with the passage of 
time: the tendency to add to, or to substitute for, the readings of the 
primitive Latin (based on Gr II - see below), alternative readings 
conformable to Gr I. This is a main disturbing element in a textual 
history which is extremely complicated??, and of which a result has 
been that no other book of the Latin Bible offers a text so replete with 
doublets, variants and interpolations. 

The textual witnesses available for the critical treatment of this 
mass of material are briefly reviewed by Smend and newly evaluated 
by De Bruyne”. Alongside the usual MSS of the Old Latin, the writings 
of St Cyprian and the De divinis Scripturis of the Pseudo-Augustine (a 
biblical florilegium of 5th c., probably of Spranish origin), have proved 
to be witnesses of a high order". 


25 DE BRUYNE, Étude sur l'Ecclésiastique, 47. The edition of the Sapiential Books in the 
official revised Vulgate is in active preparation (see advertisement in AAS 32, fasc. 
11, Sept 1950). Thielmann’s projected edition (see SMEND, cxx) never appeared. The 
edition promised by Dom De Bruyne is eagerly awaited. 

26 DEBRUYNE, Etude sur la Sagesse, 126. 

27 For some reservations with regard to this aspect of De Bruyne's position, see our 
remarks some pages further on. 

28 Here Kearns' text has a footnote mark, which however has no corresponding text in 
thelist of notes on page 295 of his dissertation [PCB]. 

29 SMEND, cxix; DE BRUYNE, Étude sur l'Ecclésiastique, 7-9. 36-38. The still useful 
collection of variants made by the indefatigable Franciscus Lucas Brugensis will be 
found, arranged by chapters, under their various headings, — Romanae Correctiones, 
Notationes, Lectionum Varietas, — in the work cited in our Bibliography under the 
name FENTIUS. 

30 The fruitful use made by De Bruyne of these witnesses shows how wide of the mark 
is SMEND's statement (cxx), repeated by Box (289), that "Ouotations from this 
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The central question for us is the light these witnesses throw on the 
relationship betwenn Lat and Gr II. It is certain that Lat derives from a 
Greek exemplar older than the common exemplar of all the known 
Greek MSS. Its Greek exemplar had not been affected by the great 
inversion of the sections after 30:243! Its exemplar, too, contained 
numbers of Additions of the /21/ same kind as those which characterise 
fam. 248. Lat in fact has 33 stichoi out of the 150 found in that group, 
and also has a great many Additions of its own, similar in style and 
scope to those of fam. 248. That these Lat Additions, through t he Gr on 
which they are based, go back ultimately to an expanded form of Heb 
is the view of Smend and Herkenne.? 

On the question as to which form of Gr immediately underlay the 
primitive Lat, De Bruyne differs sharply from the two writers just 
named. Smend holds that the Gr exemplar of Lat was basically a MS of 
Gr I, but a MS which retained far more traces of the influence of Gr II 
than do any of the surviving Gr MSS. With this view Herkenne is 
substantially in agreement: Lat is based on a exemplar of Gr I which 
had been retouched to bring it closer to another form ot the Hebrew. 
“Nititur ergo Vetus Latina textu vulgari graeco ad textum hebraicum 
alius recensionis graece castigato”.”* De Bruyne, on the other hand, puts 
forward grounds for holding that Lat is based directly on a MS of Gr II; 
that the opposing reading of Gr I entered it only subsequently; and that 
it is thus the only known direct representative of Gr II, since fam. 248 
merely represents Gr I with interpolations from Gr 11.5 

Whichever of these views be correct, the outstanding importance of 
Lat as a textual witness to the ancient Gr II, and through it to the 


version in the writings of the Latin Fathers are of little use for emending its text". 
Jülicher takes Smend to task for his unsatisfactory handling of the Latin evidence, 
his reliance on Sabatier's outmoded text and apparatus, and his readiness to cite 
from Sabatier the patristic evidence instead of consulting the MSS or modern critical 
editions. 

31 Seen. 1 above. Heb and Syr are also free from this inversion. It is found in all the 
daughter-versions of Gr, except Lat. Swete states that the correct order, as in Lat, "is 
also that of the Syriac and Armenian versions”; SWETE, Old Testament in Greek II, 
vii. But as regards the Armenian version a distinction must be made. The correct 
order is indeed followed in the Armenian Bible of Bishop Oskan (Uscan), published 
at Amsterdam, 1666, and subsequently. But, as regards Ecclesiasticus, this is merely 
Oskan's own translation direct from the Latin Vulgate. In the genuine ancient 
Armenian version, however, printed for the first time at Venice, 1833 (and again in 
1853), the same inversion after 30:24 is found as in the Greek. See HYVERNAT, in 
DBSup I (1895), 1012; PETERMANN-SELZER, RE II, 68; and SMEND, cxxxiv f. 

32  HERKENNE, De Veteris, 11 f; SMEND, xcviii, cxvii, clii. 

33 SMEND, xcviii, cxxiv. 

34  HERKENNE, De Veteris, 11. 

35 DE BRUYNE, Étude sur l'Ecclésiastique, 41-43. 46. 
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underlying expanded Hebrew, is emphatically clear. This is a point 
whose practical consequences in critical and exegetical work have not 
always been applied, even by those who recognise it in theory. Even 
Smend says: 

Aber trotz aller dieser Mang 

el ist der Lateiner von hohem Wert. Sehr zahlreich sind die Stellen, an 


denen er mit dem Syrer in richtigen Lesarten gegen den Griechen 
übereinstimmt. Aber öfter hat er auch allein das Richtige erhalten. 


Herkenne, rightly, is more outspoken: 
Vetus Latina quoque... in libro Siracidae subsidio haud exigui momenti est 
ei, qui critici vel interpretis provinciam in se recipit; quae quod minus 
adhuc in usum criticum sit vocata, quodque eius ratio indolesque nondum 
recte ac perspicue sit cognita, valde dolendum est.?7 

This is a warning and an encouragement which we have tried to keep 

in mind in the course of the present study. 


(v) Evidence of the Syriac Version 


The Syriac version of Sir was first edited by Gabriel Sionita for the Paris 
Polyglot (vol. viii, 1635). It was accompanied by a Latin translation — 
not always reliable - which possibly was /22/ not Gabriel's work.’ Text 
and translation were reprinted unchanged by Walton (vol. IV, London 
1657) with an appendix of variants from 3 MSS (vol. VI, Appendix III, 
p. 46 f.). Substantially the same text, with variants from further MSS, 
was published by Lagarde (1861), Ceriani's photolithograph of the cod. 
Ambrosianus appeared in 1876. These materials and others have been 
used by Smend, on whose conclusions we mainly rely for the brief 
summary which follows.*? 

Syr was made direct from Heb, from a type of text which in some 
particulars was superior to the Heb exemplar used by the Grandson for 
his Gr translation, but which in general character already (2"4 cent. 
A.D.?) represented the fusion of two recensions which we have in the 


36  SMEND, cxxix. 

37  HERKENNE, De Veteris, 6. 

38 The Paris Polyglot itself seems to ascribe to Gabriel the Latin version of all the Syriac 
books in the OT (Vol. I, 1645, Praef., De Editione Parisiensi ... sententia). But Arendzen 
says he did not make the Latin version of the Sapiential Books; J. ARENDZEN, 
"Gabriel Sionita", in: Catholic Encyclopedia VI, New York 1909, 331. For 
convenience sake we refer to it throughout as Gabriel's. 

39 Edersheim's frequent references to the readings of Syr (in WACE, Apocrypha II, 
1888), are worth consulting. They are of unequal value, having appeared before the 
discovery of Heb. 
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extant Heb MSS. Syr when faced by doublets in his exemplar usually 
chose one form and dropped the other. In choosing between doublets 
his choice was frequently determined by the form which occurred in 
the Gr exemplar which he had at hand. This Gr exemplar exhibited a 
form of Gr which, whilst not being basically Gr IL, nevertheless had 
been strongly influenced by Gr IL, and possessed many of its variants 
and additions. Syr was later further influenced by Gr, when, like the 
rest of the Syr OT, it was retouched to bring it nearer to the LXX. 

It is this strong influence of Gr II, combined with the occurrence of 
elements of Heb II, which accounts for the characteristics of the 
Expanded Text which Syr not unfrequently exhibits. For example, Syr 
lacks the grandson's Prologue, as does Gr II (and Ethiopic); and as did 
the primitive form of Lat — based as it was on Gr II. Its omission in Syr 
of course, is due, to its non-occurrence in Heb, ant to its exclusive 
applicability to the grandson's version and no other. A more significant 
external feature would be Syr’s originally coming to an end with Ch. 
43, if Levi's hypothesis to this effect be correct. The Gr II MSS from 
which the primitive form of Lat came omitted chs. 44-50 (see above). 
Chs. 44-51 are missing in Gr cod. 307, and chs. 43-51 are missing in the 
ancient Armenian version.* In Syr itself, 43:1-10 is directly from Gr, 
and the rest of 43 (11-33) is missing. Is this a sign that the MS of its 
archetype ended at Ch. 43, and that the last leaf, containing some 52 
stichoi, became detached and lost? 

More concrete are the textual coincidences between Syr and fam. 
248, some of which are found in Heb also. Of the 150 additional stichoi 
characteristic of Gr II, 35 are found in Syr; and /23/ there are shorter 
additions in common in common also, which will be referred to later. 
The following table shows the coincidence of the longer passages in 
each textual witness. (The attribution of passages to Heb I or Heb II is 
based on Fuchs's findings. Of the verses given here, the only one not 
marked with asterisk in Syroh, is 16:16). [‘Total’ = Common stichoi]. 


No. of Mu 106 [248 |253 |Syroh [Lat |HebI |Heb II 
stichs m 
Baw fa 


gem ces ud ne cT ED cand cmd ERE D S ERR 
prase fje cp we elle see ues es quo. F | 


dem Mo ep a HR 


busz bo ef [E | 
(Tta [s — [5 [je pr. [u ps p pj | j po | 


40  SMEND, cxxiii, n. 1; cxxxiv. 
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But Syr has also characteristic variants and additions of its own, which 
do not coincide textually with those either of Gr II or of Heb Il. And it 
is a striking fact that even in many of these passages a doctrinal trend 
can be detected which links Syr with the one or the other of these forms 
of Syr IL To this matter we shall return at some length below. 
Omissions are a characteristic of Syr. Smend has calculated that, as 
compared with the standard of Gr I, Syr omits a total of about 370 
stichoi, approximately one-ninth of the whole book. These are 
explained by commentators as due to the Christian outlook of Syr 
(uninterested e.g. in the lengthy references to the OT sacrifices and 
priesthood), and to its habitual carelessness and its reluctance to make 
the effort demanded by passages troublesome to translate. But in point 
of fact not a few of these omissions, too, betray a doctrinal trend which 
again links Syr with Sir II. To this point also we shall return below. For 
the moment it will suffice to have noted that the history and 
characteristics of Syr connect it textually and doctrinally with our 
"Expanded Text", and that a study of its readings and omissions is an 
essential part of our task. 

With Syr, as being merely another form of it, may be considered its 
offshoot, the Arabic version. This aims at elegance, /24/ and is not 
verbally exact. In 39:5 it arbitrarily inserts a reference to prayer for the 
dead. Edersheim (in WACE, Apocrypha II, 29) notes concerning it: "That 
the Syriac had undergone some later redaction seems suggested even 
by the circumstance that in the Arabic version, which was evidently 
made from the Syriac, there are differences and notably omissions as 
compared with the Syriac (cf. for example those in Chs. 27 and 28)". 


§ II: The Nature and Unity of the Additions 


(i) Nature of the Additions in Gr II and Lat 


An element of Schlatter's work which is of lasting value is his study of 
the vocabulary and doctrinal tendencies of Gr II, by which he has 
demonstrated its fundamental unity. We are not attempting here to do 
again what he has already done so well. But we hope in some points to 
supplement his work on Gr II, and we hope especially to expand and 
confirm his conclusions by adding a similar study of the data of Lat in 
so far as it represents a fuller form of Gr II than fam. 248 does. From 
this investigation it will be clear how right Herkenne is when he insists 


41 SMEND, cxxxvii. 
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on the indispensable importance of Lat in any textual or exegetical 
study of Sir II. 

But a preliminary query suggests itself. We saw above that De 
Bruyne, with Thielmann, maintains that Gr IL, which underlies Lat, did 
not cover the Laus Patrum, chs. 44-50. Is this certain? In the earlier 
chapters two of the marks by which passages of Lat are identified as 
belonging to Gr II are (1) their existence in a double form: one, the 
earlier, representing Gr II; and the other, later, representing Gr I. (2) 
Their being additions to the text as represented by Gr I, additions 
distinguished by a certain cast of expression and content Now 
precisely these two marks are observable in the Lat of Chs. 44-50. The 
following passages are clearly instances of doublets: 


44:3d ? a. nuntiantes in dignitate prophetarum (Am., Tol. etc.) 
b. nuntiantes in prophetis 
47:7 (8) a. usque in hodiernum diem 
b. usque in aeternum /25/ 
48:18 (20) a. sustulit manum suam contra illos 
b. extulit manum suam in Sion 
47:24 (29) plurima 
47:24 (30) valde 
48:4 a. similiter 
b. sic (? = homoiös; Gr homoios) 
49:15 (17) a. princeps fratrum, firmamentum gentis 


b. rector fratrum, stabilimentum populi 


These doublets could be explained on the theory that one set of them 
belongs to a translation of Chs. 44-50 made at a period subsequent to 
the translation of the rest of the book, and that the other set was added 
later still by a scribe seeking for greater verbal accuracy, but that both 
sets represent Gr I. But this theory would not explain glosses or additions 
found in these chapters of Lat, and closely akin in language and idea to 
the additions of Gr II as found in Chs. 1-43. Noteworthy additions of 
Lat in Chs. 44-50 are: 


44:6 * pulchritudinis studium habentes 

44:16 Enoch placuit Deo et translatus est + in paradisum 
46:12 (15) * sanctorum virorum (gloria) 

46:15 (18) quia vidit (? = horaseös) + Deum lucis 

47:25 (31) * et ab omnibus peccatis liberavit eos 

48:2 * non poterant enim sustinere praecepta Domini 
48:6 * et confregisti facile potentiam ipsorum 


42 These are two distinct attempts to make sense of the Gr en prophetais (for en 
prophetiais). 
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48:11 (12) nam nos vita vivimus (Gr zesometha) + tantum, 
* post mortem autem non erit tale nomen nostrum. 
48:20 add (23) + non est commemoratus peccatorum illorum, 
neque dedit illos inimicis suis. 
49:4 (6) * et contempserunt timorem Dei 
49:15 (18) * et post mortem prophetaverunt 


Possibly these doublets and additions will be satisfactorily explained as 
not belonging to Gr II in the forthcoming official critical edition of 
Sirach undertaken by Dom De Bruyne. But in the meantime we feel 
justified in provisionally making use of their data to illustrate the 
vocabulary and doctrine of Gr II, whose character, in any case, will 
stand out with sufficient clearness even should it be proved that the 
peculiarities of Lat 44-50 do not belong to it. 

In general terms the characteristics of Gr II can be summed up by 
saying that in its distinctive passages, as compared with Gr I, it stresses, 
on the part of God, a more pervading and intimate /26/ relationship 
with the universe, a more fatherly relationship with the Israelites, a 
more personal relationship with individual souls. An on the part of 
man it stresses the necessity of a more spiritual concept of the moral life 
and its divine sanctions, — sanctions which last into a future life beyond 
the grave. 

This outline gives us five headings under which we can 
conveniently arrange those peculiarities of vocabulary and doctrine to 
which we wish to direct attention: 

God and His attributes; His relations with the universe. 

God and Israel. Wisdom and Israel. 

God and the soul. 

The moral life of man. 

Divine judgment, punishment and reward, in this life and the 
next. 


"HOOP 


To these we add a sixth heading: 


F. Miscellaneous items of style, vocabulary and outlook, not 
included under the preceding five headings. 


We quote here indifferently from MSS of Gr II and from Lat, whose 
peculiarities, as we have seen, are in most cases to be traced back to an 
underlying Gr II. In certain passages we underline some of the words or 
phrases. In such cases the underlined words are the additions or 
variants peculiar to Gr II, whilst the words not underlined coincide 
with Gr I. The rubric See also found as a subheading under many word- 
lists indicates that the word or phrase in question also occurs in Gr II in 
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the places indicated, but that in these occurrences it has no special 
doctrinal significance, but represents merely a verbal preference or 
peculiarity of Gr II. 


A. God and His attributes. His relations with the universe 


The doctrines emphasised under this head are that God is unique and 
supreme, creator and king of the universe, almighty in His power, 
author of wonders and of mighty deeds, holding all things in his hand, 
and bowing to his will all that exists or can come to be - all without 
exception, and that the word of God is an instrument of his creative and 
sustaining power. 


God is unique 


3:20 (21) magna potentia Dei solius 

11:4 mirabilia opera Altissimi solius 

18:2 ouk estin allos plen autou 

18:29 parresia en despotei monoi 

24:24 kurios pantokrator theos monos estin, kai ouk estin eti plen autou 
soter 

34:18 add (22) * Dominus solus sustinentibus se 

36:1(2) et cognoscant quia non est Deus nisi tu (Repeated from 
36:5 [ut cognoscant]) 

50:22 toi megala poiounti pantei 

50:22 (248) ton megala poiounta monon pantei 

God is king 

1:8 Altissimus creator omnium, omnipotens et rex potens? 

18:1 et manet invictus rex in aeternum (Invictus = Syr?) 

18:3 autos gar basileus panton 

almighty 

1:8 (10); 18:3 as under preceding heading 

19:20 gnosis tes pantokratorias autou 

23:4 kurie pantokrator 

24:24 kurios pantokratör theos monos estin 

35:22 oude me makrothumesei ep’ autois + ho krataios (= Heb) 


43 Omnium as a plus is only to be found in Bonaventura's Hexahemeron 2.20 (5.339b); see 
JOHNSON, Timothy J., Franciscus at Prayer (The Medieval Franciscus, vol. 4), Leiden 
2007, 150 n. 159 [PCB]. 
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Power, strength, domination (of God) 


12:6 eis hemeran ekdikeseos auton krataian 

23:5 [248] kai krateseis ton thelonta soi douleuein 

24:6 add (11a) humilium corda virtute calcavi (Wisdom speaking) 
24:17 add (25) in me omnis spes vitae et virtutis (id.) 

24:24 hina krataiösei humas 


See also for other uses of krateo, ischuö, virtus etc.: 


6:30 et bases virtutis 

7:6 valeas virtute 

9:2 potestatem animae tuae 

17:16 ouk ischusan 

24:24 me ekluesthe ischuein en kurioi 

28:14 add (18) * virtutes populorum concidit, et gentes fortes dissolvit 
48:2 limon * ischuron 

49:10 (12) in fide virtutis (Gr elpidos) 


God's wonders; mighty deeds 


1:10 (15) et in agnitione magnalium suorum 

16:15 hopos an gnösthe energemata autou (See 17:5 for energematön, 
twice, in a different sense) 

16:25 virtutes quas (al. virtutis quae) posuit Deus in opere suo 
(virtutes = energemata ?) 

17:8 epi tois thaumasioi autou — /28/ 

36:10* ta thaumasia sou (248); mirabilia tua (Lat) (Gr I: ta megaleia 
sou) 

Hand of God 

13:9 humiliare Deo et expecta manus eius 

16:27 en cheiri autou [248] hai archai autou 

18:3 ho oiakizon ton kosmon en spithamei cheiros autou 


The will of God: the things that please him 


16:3 kreisson gar heis * poion thelema kuriou (7 Heb Syr) 
16:18 en thelemati autou 

18:3 panta hupakouei toi thelemati autou 

9:12 [17] usque ad inferos non placebit impius 

11:223 ti estin mou chreia areskeias; 

19:19 poiountes ta aresta autoi 

30:23 (24) miserere animae tuae + placens Deo 


44 See also: 22:23 — oude thaumastos plousios noun ouk echön. 
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See also 
17:30 (29) + et in vanitate malitiae placuerunt 
19:21 hos areskei ou poieso 


All: the universality of God's power, providence etc. 


1:8 Altissimus creator omnipotens + omnium 
1:30 apokalupsei kurios ta krupta sou + panta 
14:19 (21) omne opus electum iustificabitur 
16:7 ouk exilasato panton [248] giganton 
16:9 ouk eleeson pan [493-743 Lat] ethnos 
16:9 tauta panta epoiesen (S.c.a) 
16:16 pasei tei ktisei to eleos autou phaneron 
16:18 abyssus et universa terra 
16:18b abussos kai ge + kai ta en autois 
16:18c hapas ho kosmos gegonos kai ginomeno en thelemati autou 
16:22c exetasis hapanton en teleute 
17:17a en gar merismoi ton ethnon tes ges pases 
18:3 panta hupakouei toi thelemati autou, 
autos gar basileus panton 
23:1 despota zoés hapasés 
23:19 (27) + omnia videt oculus illius 
23:20 egnöstai autoi ta panta [248]... + kathora ta panta 
24:25 empiplon hos Pheison panta tes sophias autou [248] 
47:18 en onomati kuriou theou + pases tes ges 
47:25 (31) ab omnibus peccatis liberavit eos /29/ 


In Chapter 24 there is a series of texts descriptive of the attributes and 
activities of Wisdom, remarkable for the number of times the word all 
is introduced: 


24:3 (5) primogenita anteomnem creaturam 

24:3 (6) texi omnem terram 

24:6 (11) omnium excellentium et humilium corda 
24:17 add (25) in me gratia omnis vitae ... omnis spes vitae 
24:18 didomi de sun pasi tois teknois mou 

24:32 (44) quasi antelucanum inlumino omnibus 

24:32 (45) penetrabo omnes inferiores partes terrae, 


et inspiciam omnes dormientes, 
etinluminabo omnes sperantes in Domino 


See also, for the almost mechanical addition of all, as a mark of the style 
of Gr II, the following passages: 

Greek: 1:20 (add) pasan orgen (om. pasan 106.248); 10:27; 13:13; 17:2 
(70.106); 17:16; 18:9; 22:13; 26:25; 47:15. 
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(31); 23:22 (32); 26:11 (14); 26:12 (15); 31:11; 38:32 (36); 42:1; 42:8 eruditus 


in omnibus (Gr alethinos). 


Word of God as an instrument of his creative and sustaining power 


1:5 pege sophias logos theou en hupsistois 

17:5 edoresato merizon, kai ton hebdomon logon hermenea ton 
ener gematon autou (70.248). 

18:1 ektisen ta panta en logöi kai taxei (55.254). 


B. God and Israel. Wisdom and Israel. 


God’s relations with Israel, especially through the ministry of his divine 
Wisdom, are expressed particularly in the familiar Old Testament 
concepts that Israel is his Chosen One, to whom the Promises have 
been made; God’s child, who owes his Father the obedience of a son 
and the service of a favoured slave. 


Elect 

1:15 (16) et cum electis feminis graditur (al. cum electis seminis 
creditur) 

10:22 eklektos (?) ex ethnön (Syroh. marg. apud Hart) 

17:10 onoma hagiasmou ( + autou) ainesousin (+ eklektoi). 

24:2 (4) in multitudine electorum habebit laudem 

24:8 (13c) + et in electis meis mitte radices 

24:18 tois teknois mou aeigenes tois legomenois hup’ autou 

49:1345 en eklektois en Neemias /30/ 


God's promises to Israel 


23:2 tas de hubreis ton en epaggelia hamartolon me pares [248] 

24:23 (33) hereditatem domui Iacob + et Israhel promissionis (-nes) 

See also 

3:25 gnöseös de amoiron me epaggellou 

11:11 tosoutö mallon hustereitai + di’ epaggeleian ömön idiön autou (253. 
Syroh.)* 

29:5 in promissionibus humiliant vocem suam (Gr epi ton crematon 


tou plesion 


45 See also 14:19 (21) et omne opus electum iustificabitur. 

46 “epaggeleian omon = id, quod humeri se exsecuturos esse promittunt; vide eandem 
elocutionem apud Philostratum Maiorem (Imagines I. 4) ed. C.L. Kayser, Lipsiae, 
1871, Vol. IL, 300"; HERKENNE, De Veteris, 300, n. 1. "The phrase occurs in 
Philostratus’ description of a stripling in a picture, errötai kai omon epaggeliai kai ouk 
atreptoi tenonti metechei de komés óson me komain; HART, Ecclesiasticus, 309, n. 3. 
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Israelites as children of God (of Wisdom) 


3:1 filii sapientiae ecclesia iustorum 

10:19 entimon phuteuma hoi agaponte auton 

17:18 ton Israel... + hon protogonon onta tithenei paideiai 

17:22 merizon huiois autou kai thugatrasi metanoian 

24:18 (Wisdom speaking) ego meter tes agapeseos ... didomi de sun pasi 
tois teknois mou 

24:31 (42) (Ego sapientia ...) rigabo hortum meum plantationum, et 


inebriabo pratus mei fructum (Cp. phuteuma, 10:19a supra, 
and 39:13 (17) obaudite me divini fructus (Gr huioi hosioi). 


The Israelite's obedience (as of a son and a favoured servant) 


3:la obaudientia et dilectio (Perhaps a section heading) 
4:10 (11) et eris velut filius Altissimi obaudiens 
18:29 kreisson parresia en despotei monoi ... 
20:32 kreisson hupomone aparaitetos en zetesei kuriou, 
e adespotos trochelates tes idias zoes 
23:5-6 apo tou doulou sou... ton thelonta soi douleuein ... 


ton oiketen sou 


C. Intimate relations between God and the soul 


1. God's relations with the soul. God gives to man, graciously and 
spontaneously, the gifts he has need of in the moral order, thus making 
him acceptable to himself. Understanding man's moral weakness, he 
deals mercifully with him, repeatedly forgiving his sins; but the 
impenitent he hardens. Thus the light and darkness of the soul in the 
moral and spiritual order are from God, who reveals to man what it is 
necessary for him to know. 

2. The soul's response to God. - The soul responds to God by 
fearing him, indeed, but also by clinging to him by faith and hope /31/ 
and love, returning to him again by repentance when sin has broken 
the bond between itself and him. 


1) God's relations with the soul 


God's giving or imparting of spiritual gifts 


1:10 merizei auten (= agapesin kuriou) eis horasin autou (70.253.Syroh) 
1:12 phobos kuriou dosis para kuriou 


1:18 
2:9 
11:15 (al 16) 
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amphotera de estin dora theou 

dosis aionia meta charas to antaopdoma autou 
sophia ... para kuriou, 

agapesis ... par autou eisin 


16:16 to phos autou kai to skotos emerise 

17:5 noun autois edoresato merizon 

17:8 kai edoke (Ziegler edoken) di aionon kauchasthai 
17:18 merizon phos agapeseos 

17:22 merizön huiois autou ... metanoian 


25:11 (15)? 


* beatus homo cui donatum est habere timorem Dei 


Acceptance by God (and its opposite, rejection) 


10:21 proslepseos arche phobos kuriou, ekboles de arche sklerusmos 
17:17 proselabeto ton Israel heautoi 

19:18 phobos kuriou arche proslepseos 

21:11 sophias proslepsis (248 = acceptance by Wisdom?) 
23:2848 makrotes de hemerön to proslephthenai se hup’ autou 
Mercy of God 

2:11 Kurios + makrothumos kai polueleos 

12:3 et misertus est paenitentibus 

16:10 mastigon eleon ... kurios en oiktirmoi 

16:16 to eleos autou phaneron 

17:28 (27) et gloriaberis in miserationibus illius 

18:14 doctrinam + miserationis 

23:3 he elpis tou eleous sou 

36:1 9 * et ostende nobis lucem miserationum tuarum /32/ 


Forgiveness of sin 


17:21 pheidomeno auton 

21:1 deprecare + ut tibi dimittantur 

28:5 Et propitiationem petit a Deo 

47:25 (31) + et ab omnibus peccatis liberavit eos 

48:20 (23) * non est commemoratus peccatorum illorum, neque dedit 
illos inimicis suis 

Hardening of heart 

10:21 ekboles de arche sklerusmos 

16:9 tauta panta epoiesen ethnesin sklerokardiois 

16:15 kurios esklerune Pharao (= Heb II, ‘hardened the heart of 


Pharaoh")? 


47 See also 7:19 (21) Lat; 26:23; 17:17 (merismo). 


48 See also 20:22 apo lepseös prosöpou (248 = Lat. personae acceptione). 
49 See also 4:10 (Lat); 35:22 suntripsei osphun aneleemonön (36:10a kephalas archonton, cet.) 
50 See also, for durum in other senses, Lat 19:7; 33:27; 47:21 (23). 
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Light and Darkness (moral, spiritual, eschatological) from God 


2:9 (10) 
3:24 (al. 25) 
11:16 

16:16 

17:18 

17:26 

21:10 (11) 
24:3 add (6) 
24:32 add (45) 
25:11 

36:1 

37:12 (16) 
46:15 (18) 


diligite illum et inluminabuntur corda vestra 

koras me echön aporeseis photos 

plane kai skotos hamartolois sunektistai 

to phos autou kai to skotos emerise 

merizon phos agapeseos 

hode gesei ek skotous eis photismon hugieias 

* et tenebrae et poena / poenae 

ego (Sapientia) feci in caelis ut oriretur lumen indeficiens 
illuminabo omnes sperantes in Domino 

agapesis de kuriou huper panta huperebalen eis photismon (248) 
et ostende nobis lucem miserationum tuarum 

qui cum / quicumque titubaverit + in tenebris 

fidelis quia vidit Deum lucis (Gr pistis óraseos) 


Divine revelation granted to man 


1:7 


1:10 


16:16 
17:9 


Fear of God 


1:12 
1:21 

2:1 

2:6b 

3:7 

7:19 (21) 
10:21 
16:3 

17:8 


19:17 (18) 
19:18 
23:19 (27) 
23:21 (31) 
24:18 
25:11 (15) 


episteme sofias tini ephaneröthe (apekaluphthe 106; revelata est et 
manifestata, Lat) 

kai then polupeirian autes ti suneken (23.70.106.253.Syroh.Lat) 
agapesi kuriou endoxos sophia 

hois d'an optanetai, merizei auten eis horasin autou 

pasei tei ktisei to eleos autou phaneron 

hina diegontai ta erga autou sunetos /33/ 


2. The soul's response to God 


phobos kuriou dosi para kuriou 

phobos kuriou apotheitai hamartemata 

sta in iustitia et timore 

serva timorem illius 

ho phoboumenos kurion timesei patera 

quam sortitus es in timore Dei / Domini 

proslepseos arche phobos kuriou 

melior est enim unus + timens Deum (dikaios, Sc. a, 248) 
etheken ton phobon autou epi tas kardias auton (55.254.Syroh 
marg.) (phobou = ophthalmon cet) 

da locum timori Altissimi (Gr nomöi) 

phobos kuriou arche proslepseos 

expellit a se timorem Dei 

quod / eo quod non intellexerit timorem Dei 

ego meter tes agapeseos ... phobou kai gnöseös 

* beatus (homo) cui donatum est habere timorem Dei 
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25:12 phobos kuriou arche agapeseos autou 

26:23 qune ... eusebes de didotai toi phoboumenoi ton kurion 

287 (8) memorare timorem Dei (Gr entolon) 

37:12 (15) observantem timorem Dei (Gr entolas + kuriou 248) 

49:4 (6) * et contempserunt timorem Dei 

Cleaving to God 

18:14 kai tous kataspoudazontas eis kollesin autoi (Clem. Al., Paedag. L9 

apud Smend). Gr: kai tous kataspeudontas epi ta krimata autou 

24:24 me ekluesthe ischuein en kurioi, kollasthe de pros auton 

25:12 pistis de arché kolleseos autou * 

Faith 

1:15 (16) cum iustis et fidelibus agnoscitur 

15:10 (laus) in ore fideli abundabit ? = en stomati eusebon 
plethunthesetai anthropos (1. ainos) Smend, 141 [cf. Ziegler, 
194] 

25:11(12) pistis de arche kolleseös autou 


32:23.24 (27.28) crede ex fide animae tuae ... qui credit Deo (Gr nomöi, 248: 


kuriöi) adtendit mandatis? /34/ 


Hope in the Lord 


2:5 ep’ autoi pepoithos ginou 

2:10 (11) nullus speravit in Domino et confusus est*4 
14:2 elpidos autou + tes epi kurion 

18:29 kreissön parresia en despotei monoi 

23:3 he elpis tou eleous sou 

23:4 en tois apelpizousi ten adialeipton episkopen 
23:5 elpidas kenas ... apostrepson ap’ emou 

24:17 add(25) in me omnis spes vitae et virtutis 

24:18 ego meter ... tes hosias elpidos 

24:32 (45) inluminabo omnes sperantes in Domino 
31:8 * nec speravit in pecunia et thesauris? 

51 See also 18:29 kreissön parresia en despotei monoi eper nekrai kardiai nekroi / nekron 


52 


53 


54 
55 


antechesthai 

Sententiae ex thesauris Graecorum delectae, quarum autores circiter ducentos et 
quinquiaginta citat : / Joannes Stobaeus ; et in sermones sive locos communes digestae a 
Conrado Gesnero è Graeco in Latinum sermonem traductae, Antverpiae 1551, 913. 

See also Gr 26:15; Lat 6:15; 22:23c(29); 26:6(8); 29:24(31); 33:30(31); Gr 27:21 is merely 
a repetition of Sir I, 27:16. 

Supported by Chrysost., PG 48,608 apud PETERS, 24; Gr. episteusen. 

See also parresia in 25:25; 26:21; pepoithos 26:20. 
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Love of God 

1:10 agapesis kuriou endoxos sophia 

1:12 ep’ agapeseos tribous kathistétai [Ziegler: kathistesin] 

1:18 platunei de kauchesis tois agapösin auton 

1:20 riza sophias agapan ton kurion (253. Syroh. phobeisthai cet). 
2:9 (10) diligite illum et inluminabuntur corda vestra 

31 obaudientia et dilectio (= love of God. See next item) 

3:3 (4) qui diligit Deum exorabit pro peccatis (Gr ho timön patera...) 
10:19 entimon phuteuma hoi agapöntes auton 

11:15 agapesis kai hodoi kalön ergön par’ autou estin 

13:14 agapa ton kurion kai epikalou auton 

17:18 merizön phös agapeseös 

19:18 sophia de par’ autou agapesin peripoiei 

24:18 ego meter tes agapeseös tes kales 

25:11 agapesis de kuriou (248. phobos cet; preparatory to 25:12) 
25:12 phobos kuriou arche agapeseos autou 

26:23 gune ... eusebes de didotai toi agaponti ton kurion (70. 


phoboumenoi, other witnesses of Gr IT) 


Repentance for sin 


2:18 (22) praem.: dicentes: si paenitentiam non egerimus 

5:14 (17) super furem enim est confusio + et paenitentia 

12:3 * et misertus est paenitentibus 

17:16 ouk ischusan tas kardias auton anti lithinon poiesai sarkinas (see 
Ezech 11:19; 36:26) 

17:22 merizön huiois autou kai thugatrasi metanoian 135/ 

19:6 qui peccat in animam suam paenitebit (al. paenitebitur) 

20:8 [not 20:3] hös kalon elegchthenta phanerösai metanoian 

21:1 peri tön proterön holoscherös epistrepsas deetheti (70) 

49:2 (3) directus divinitus in paenitentiam (Gr en epistrophei) gentis 
(Text doubtful). 


D. The Moral life of man 


1. Basis of the moral life — The objective basis of the moral life is, 
naturally, the commandments of God. On the subjective side it is centred 
in the heart or soul, expressions which in Sir II (as already in Sir I), 
frequently transcend the merely grammatical functions of the reflexive 
pronoun, and signify the moral personality. By the god-given 
endowment of wisdom (understanding, intelligence etc.) the soul grasps 
the significance of the commandments and possesses truth. As in Sir I, 
however, - and the rest of the Wisdom literature - understanding and 
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truth are by no means purely speculative or intellectual. Their scope is 
moral. They are the basis of a practical moral training (paideia, disciplina) 
in applying the commandments to daily conduct. And their necessary 
concomitants on the voluntative side are that self-control (egkrateia, 
continentia) which holds in check the powers of the soul from within, 
and that patient endurance which perseveringly stands fast under trials 
from without. 

2. Moral goodness — The life of moral goodness has two terms: an 
outward and visible one, which shows itself in the following of right 
ways and the doing of good works; and a corresponding inner one which 
consists in a moral goodness of outlook and disposition, other aspects or 
degrees of which are called justice and sanctity. 

3. Moral evil is called sin and occasionally (as elsewhere in the Old 
Testament) vanity. Various kinds and degrees of wickedness are 
distinguished, generic and specific. 

The sinner himself is described as godless, impious (asebés, impius) 
with notable frequency. The specific types of wickedness most 
frequently reprobated are pride and the sins of the tongue. /36/ 


1. Basis of the moral life 


Commandments of God 


1:5 hai poreiai autes entolai aionioi 

2:10 (12) quis enim permansit in mandatis eius ... (Supported by 
Chrysost., PG 48, 608, apud Peters. toi phoboi autou, Gr) 

2:15 sunteresousin tas entolas autou (Sc.a: hodous cet.) 


2:17 add (21) + qui timent Dominum custodiunt mandata illius 

9:15 (23) omnis enarratio tua in praeceptis altissimi (Gr en nomoi) 

10:19 sperma planeseos hoi parabainontes entolas 

11:20 (21) in opere mandatorum tuorum veteresce 

14:18 * dia prostagmatos kuriou (253. Syroh) 

15:14 (15) * adiecit mandata et praecepta sua 

19:19 gnosis entolön kuriou paideia zoes 

19:24 parabainon nomima hupsistou (248. nomon only, cet.) 

22:18 add (23) * sic et qui in praeceptis Dei permanet semper 

24:23 (33) legem mandavit Moyses + in praeceptis iustitiarum 

26:18 (24) fundamenta aeterna super petram solidam et mandata Dei 
in corde mulieris sanctae 

29:19 hamartolos parabainon entolas kuriou (7 Syr) 

33:2a non odit mandata et iustitias (Gr nomon only) 

33:8 facto sole, et praeceptum custodiente 

48:2 * non enim poterant sustinere praecepta Domini 
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Heart. Soul 

2:9 (10) diligite illum et inluminabuntur corda vestra 

3:26 (28) cor ingrediens duas vias ... pravus corde 

3:29 (32) sapiens cor et intellegibile 

6:34 (35) ex corde coniungere 

7:5 quoniam agnitor cordis ipse est 

13:8 en euphrosunei kardias sou 

13:12 (15) inmitis animus illius conservabit 

13:25 agathunei prosopon en terpsei kardia thallousa 

16:9 epoiesen ethnesin sklerokardiois 

17:16 tas kardias auton anti lithinon poiesai sarkinas 

17:28 zon kai hugies + thei kardai 

18:12a (10) vidit praesumptionem cordis eorum 

18:29 nekrai kardiai nekron antechesthai 

19:12 logos en kardiai morou (155. Lat. ; koiliai cet) 

19:15 me panti logoi pisteueto he kardia sou 

20:8 ho pleonazon logoi bdeluttetai ten psuchen autou (Clem. Al. 
apud Smend, h.l. bdeluchthésetai only, Gr). 

23:4-5 gigantode psuchen aposteson ... apo tou doulou sou 

24:6 add (11) omnium excellentium et humilium corda virtute calcavi 

26:18 add (24) mandata Dei in corde mulieris sanctae /37/ 

29:12 (15) in corde pauperis (Gr en tois tamieiois sou) 

30:23 (24) contine et congrega cor tuum in sanctitate eius 


Wisdom, knowledge, understanding etc. — and their opposites 


1. sophia, sophos 


1:5 pege sophias logos theou 
1:7 episteme sofia tini ephanerothe 
kai ten polupeirian autes tis suneken; 
1:10 agapesis kuriou endoxos sophias 
1:19b + he sophia 
15:8 andres aletheuontes heurethesontai en sophiai 6 
19:18 sophia de par' autou 
19:25 kai esti dikaion krisei sophos 
24:30 ego he sophia [248] 
26:26 qune andra idion timösa sophe pasi phanesetai 
37:20? houtos pases sophias kathusteresei (fam. 248. pases trophes cet) 


2. gnösis etc. 
3:25 gnöseös de amoiron me epag gelou [epaggellou Ziegler] 


3:28 + kai ou gnosthesetai (253. Syroh. Lat) 


56 Loc. com. serm. 60, ed. Gesner 234, apud SMEND civ. 
57 And see below 11:15. 
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11:15 
153b 
16:15 
19:19 
19:20 
24:18 
24:27 


sophia kai episteme kai gnösis nomou 
ho egkrates gnöseös nomou 

hopös an gnosthei energemata autou 
gnosis entolon kuriou 

gnosis tes pantokratorias autou 

ego meter ... enoseos 

paideian + gnöseös 


3. nous etc., dianoia, sunesis 


1:30 
6:33 
13:8a 
17:5 
17:11 
21:28 (31) 
22:23 
26:14 


me saleuou dianoia (253) 
ekdexei + sunesin 
apoplanetheis + tei dianoiai 
noun autois edoresato 

eis to noesai hoti thnetoi ovntes 
ho sigeros kai noemon 9 
plousios noun ouk echon 


gune sigera + kai eunous (70.248; sensata et tacita, Lat) /38/ 


4. Lack of wisdom: aphrosune etc. 


3:21 
16:7 
16:15 
18:27 
21:15 
22:13 
23:8 


5. Sensus. Sensatus 


4:24 (29) 
5:10 (12) 
5:13 (15) 
9:15 (23) 
15:7 

19:8 
21:11b (13) 


me zetei + anaisthetös 

thei ischui + thes aphrosunes 

kurios esklerune Pharao me eidenai auton 
+ kai aphrön ou sunteresei kairon 


ekousen auton asunetos (106.248 = Syr. spatalön cet) 


anaistheton gar exouthenesei sou ta panta 
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(praem.) en tei aphrosunei autou (157.248 in vanitate sua, Lat) 


sensus et scientia et doctrina in verbo sensati 


in veritate sensus tui et scientia 

in sermone sensati 

in sensu sit tibi cogitatus Dei (al. om. Dei) 
* homines sensati obviabunt illi 

noli enarrare + sensum tuum 

sapientia + et sensus 


6. Intellectus, intelligere etc. 


2:2a 

5:11 (13) 
6:24 
16:14 (15) 


inclina aurem tuam et suscipe verba intellectus 


ad audiendum verbum ut intelligas 
accipe consilium intellectus 


* etsecundum intellectum peregrinationis ipsius 


58 Loci communes of Antonius Melissa (PG 136) 989, apud SMEND cviii. Cp. Lat. tacitus 
et sensatus, and 26:14. 
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18:29 et intellexerunt veritatem et iudicium [iustitiam] 
23:21 (31) eo quod non intellexerit timorem Dei 


7. Sapientia 


3:1 filii sapientiae ecclesia iustorum 

3:28-29 (30-32) et non intelligetur. Cor sapiens intelligitur in sapientia, et 
auris bona audiet cum omni concupiscentia sapientiam. 
Sapiens cor et intellegibile ... 

22:8 (9) qui enarrat stulto sapientiam 

24:33 (46) relinquam illam quaerentibus sapientiam 


8. Scientia, Doctrina, Prudens 


4:18 (21) thesaurizat super illum scientiam et intellectum iustitiae 
6:23 sapientia enim doctrinae 

6:34 (35) in multitudine presbyterorum prudentium sta 

17:7 (6) creavit illis scientiam spiritus 


9, Imprudens, and other negatives 


5:13 (15) lingua vero imprudentis /39/ 

6:2 elidatur virtus tua per stultitiam 

10:25 (28) correptus et inscius non honorabitur 

22:15 (18) quam hominem imprudentem + et fatuum et impium 


Truth and Error as shaping moral life’? 


1:30 hoti ou proselthes en aletheia toi phoboi tou kuriou 
2:11 (13) protector est omnibus exquirentibus se in veritate 
5:10 (12) + et in veritate sensus tui et scientia, 
et prosequatur te verbum pacis et iustitiae 
5:1 esto en aletheia he zoe sou 
8:2 pollous gar eplanese to chrusion (55.157.307- Heb; apolese cet) 
10:19 sperma planeseos hoi parabainontes entolas 
11:16 plane kai skotos hamartölois sunektistai 
15:13 execramentum erroris odit Dominus 
17:24 (20) + et destinavit illis sortem veritatis 
17:28(26) +non demoreris in errore impiorum 
18:29 et intellexerunt veritatem et iudicium [iustitiam] 
24:17 add (25) in me gratia omnis viae (al. vitae) et veritatis 
24:23 (32) testamentum altissimi + et agnitio veritatis 
24:34 (47) omnibus exquirentibus veritatem (Gr auten) 
34:2-5 visa mendacia ... divinatio erroris ... auguria mendacia ... 


somnia malefacientium 


59 For the virtue of veracity and the vice of lying see next subsection. The present 
heading has points in common with 'Light and Darkness' above. 
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34:18 add (22) * Dominus solus sustinentibus se in via veritatis et 
iustitiae 
37:16 (20) ante omnem operam verbum verax praecedat te 


Moral training: paideia, disciplina — and their opposite 


2:5 en nosois kai en paideiai ep’ autoi ginou pepoithös paideia (253. 
Syroh. peniai cet fam. 248) 

7:16 (17) non te reputes in multitudine indisciplinatorum (Gr 
hamartolon) 

10:25 aner epistemon ou goggsei + paideuomenos 

16:10 kurios en oiktirmoi kai paideiai diephulaxen 

16:24 disce disciplinam sensus 

17:18 hon protogonon onta tithenei paideiai 

18:18 datus indisciplinati (Gr baskanou) 

18:28 pas sunetos egno sophian + kai paideian 

19:19 gnosis entolon kuriou paideia zoes 

20:9 est processio in malis viro + indisciplinato 

22:8 tekna en kataphronesei kai apaideusiai gauriomena — /A0/ 


Self-control: egkrateia, continentia etc. 


3:3 (4) continebit se ab illis (sc. peccatis) 

3:29 (32) abstinebit se a peccatis 

18:21 prin arrostesai se tapeinotheti + egkrateia 

19:6 ho egkrateuomenos glössei amacho sumbiösetai [248] 
30:23 (24) contine et congrega cor tuum in sanctitate eius 


Patience. Endurance. Steadfastness 


1:30 me saleuou dianoia [253] (= Syr) 

2:2 (3) sustine sustentationes Dei (al. Domini); meinon ten 
anamonen [kuriou] (theou) 9? 

2:17 (21) patientiam habebunt usque ad inspectionem illius; kai 
makrothumesousin heos episkopes autou®! 

3:8 (9) in opere et sermone et omni patientia honora patrem tuum 

4:18 (20) et firmabit illum 

4:24 (29) firmamentum in operibus iustitiae 

5:10 isthi estherigmenos en sunesei sou * asphalei 

10:1 principatus sensati stabilis erit (Gr tetagmene) 

12:11 adfirma animum tuum (adice al. = Gr) 

12:15 diamenei + en stasei dikaia 


60 Loci communes of Antonius Melissa (PG 136) 1216 apud SMEND c; Mon serm. 93, 
310 apud PETERS [22]. 


61 Locicommunes of Antonius Melissa (PG 136) 1216 apud SMEND c. 
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13:8 
22:18 (23) 
2226 (31) 
26:18 (24) 
27:8 add (9) 
28:22 (26) 
34:18 add (22) 
37:16 (20) 
48:2 


See also 


6:11 
26:19 
26:25 


ChapterI 


humiliare Deo et expecta manus eius 

sic et qui in praeceptis Dei permanet semper 

si mala mihi evenerint per illum + sustinebo 

fundamenta aeterna supra petram solidam 

in die agnitionis invenies firmamentum 

Praem: perseverantia illius non permanebit 

* Dominus solus sustinentibus se in via veritatis et iustitiae 
verbum verax ... consilium stabile 

* non enim poterant sustinere praecepta Domini 


amicus si permanserit fixus 
Asphale 
Adiatreptos 


2. Moral goodness 


Right Ways, and wrong 


2:14 (16) 

3:26 (28) 

4:11 (12) 

5:10 (12) 
11:15 

17:16 

17:24 (20) 
18:12 (11) 
24:18 add (25) 
28:22 (26) 


34:18 add (22) 


36:17(19) 


Works. Good works. 


3:29 (32) 
4:24 (29) 
5:3 

11:15 
11:26 
11:31 
14:16 (17) 
14:19 (21) 


18:20a 


qui dereliquerunt vias rectas et deverterunt in vias pravas 
cor ingrediens duas vias 

praeibit in viam iustitiae 

esto firmus in via Domini — /41/ 

hodoi kalon ergon par' autou estin 

hai hodoi auton ek neotetos epi ta ponera 

dedit viam iustitiae (Gr epanodon) 

* et ostendit eis viam aequitatis 

in me gratia omnis viae (al. vitae) et veritatis 
perseverantia illius non permanebit sed obtinebit vias 
iniustorum 

* Dominus solus sustinentibus se in via veritatis et 
iustitiae 

* et dirige nos in viam iustitiae 


Works of justice - and their opposite 


in operibus iustitiae successus habebit 

firmamentum in operibus iustitiae 

tis me dunasteusei * dia ta erga mou 

hodoi kalon ergon par' autou estin 

apodounai anthropoi kata ta erga autou (248. tas hodous cet.) 
en tois ergois epithesei momon (307) 

ante obitum tuum operare iustitiam 

et omne opus electum iustificabitur et qui operatur illud 
honorabitur in illo 

pro kriseos etoimaze seauton kalliergein (248. exetaze seauton 
cet.) 


20:28 (30) 
23:7 
26:3 
35 (32):23 
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+ et qui operatur iustitiam ipse exaltabitur 

* nec scandalizabitur in operibus nequissimis 

dabitur viro + pro factis bonis (= Syr) 

en panti ergoi agathoi pisteue tei psuchei sou (agathoi add 248. 
308) 


Good. Moral excellence - and its opposite 


3:29 (31) 
4:23 
5:11 


6:11(12) 
6:37 
14:5 


14:20 
15:17 (18) 
20:8 [not 20:3] 
20:17 

21:12 (14-15) 
21:13 

22:7 

24:18 

24:31b 


26:26 
33:1 
50:28 (30) 


auris bona audiet ... sapientiam 

+ me krupseis ten sophian sou eis kallonen 

en akroasei sou agathei ... phteggou apokrisin orthen (= Heb. 
MS C; om. Heb. MS A) 

+ etunanimem habebis amicitiam bonam“? 

dianoou en tois prostagmasi kuriou + teleiös (= Heb. tamid) 
ouk euphranthesetai en tois agathois autou (23. 253. - Heb. 
Syr. chremasin cet) 

meletesei kala ... dialechthesetai hagia 

vita et mors + bona et mala [bonum et malum ?] 

hos kalon elegchthenta phanerosai metanoian 

oute gar to echein en orthei aisthesei eilephe ... 

qui non est sapiens in bono... quae abundat in malo /42/ 
hos pe ge agne zoes 

tekna en agathei zoei ten trophen echonta ... 

ego meter tes agapeseös tes kales 

potiso mou ton kepon ton ariston, 

kai methuso mou ten prasian ten dikaian 

gunaikos agathes makario ho aner 

+ Deus illum conservabit ... a malis 

beatus qui in istis versatur + bonis 


Just. Justice.Justify® 


1:15 (16) 
2:1 
31 
4:18 (21) 
5:10 (12) 
5:15 (18) 


11:7 


cum iustis et fidelibus agnoscitur 

sta in iustitia et timore 

filii sapientiae ecclesia iustorum 

scientiam et intellectum iustitiae 

verbum pacis et iustitiae 

dikaioson mikroi kai megaloi homoids* (cp. Lat. iustifica 
pusillum et magnum similiter) 

cum interrogaveris corripe - iuste 


62 Text according to Biblia Sacra Vulgatae editionis Sixti Quinti... recognita, atque edita, 
Venice 1605. Other Latin editions have either 'unianimem' (Weber) or 'unanimem' 
(Vulgata Clementinae) [PCB]. 

63 See a number of relevant entries, with mention of justice etc. above under "Works of 
Justice’, viz.: Lat 3:29 (32); 4:24 (29); 14:16 (17); 20:28 (30); also under ‘Right Ways', 
viz.: Lat 4:11 (12); 17:24 (20); 18:12 (11); 28:22 (26); 34:18 add (22); 36:17(19). 

64 Locicommunes, serm. 155 ed. Gesner 546, apud SMEND cii. 
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12:15 diamenei + en stasei dikaia 

12:15 * ou me karteresei + apo adikias (23.253. Syroh+) 

14:4 acervat ex animo suo + iniuste 

14:19 (21) et omne opus electum iustificabitur 

14:20 (22) in iustitia sua meditabitur 

15:1 continens est iustitiae (Gr tou nomou) 

16:3 kreisson gar ... dikaion apothanein ateknon ... (Sc.a) 

17:12 (10) iustitiam et iudicia sua ostendit illis 

17:26 add(24) cognosce iustitias et iudicia Dei 

18:17 utraque cum homine iustificato (Gr kecharitömenöi) 

18:29 et intellexerunt veritatem et iudicium [iustitiam ?]... 
(proverbia) et iudicia 

20:8 qui potestatem sibi adsumit iniuste, odietur 

21:11 (12) qui custodit iustitiam (Gr nomon) 

24:23 (33) legem mandavit Moyses + in praeceptis iustitiarum 

24:31 methus mou ten prasian + ten dikaian 

25:9 (12) qui enarrat iustitiam auri audienti 

27:5 (6) homines iustos temptatio tribulationis 

30:15 salus animae in sanctitate iustitiae 

32:16 (20) invenient iudicium + iustum /43/ 

33:2 non odit mandata et iustitias (Gr nomon only) 

41:1 homini iusto et pacem habenti (Vg. om. iusto et) 


Chapter I 


Holy. Sanctify. Sanctity© 


1:9 creavit illam + in spiritu sancto 

2:17 (20) in conspectu illius sanctificabunt animas suas (Gr 
tapeinösousin) 

13:18 (22) quae communicatio sancto homini ad canem (Gr tis eirene 
huainei) 

14:16 hagiason ten psuchen sou (al. apateson) 

14:20 dialechthesetai 

16:9 epi plethei hagion autou ou pareklethe 

17:27 (25) in partes vade saeculi sancti 

17:29 exilasmos tois epistrephousin ep’ auton + hosios 

18:3 diastellon en autois hagia apo bebelon 

24:2 (3) in plenitudine sancta admirabitur 

24:12 (16) et in plenitudine sanctorum detentio mea 

24:18 ego meter tes hosias elpidos 

24:33 (46) usque in aevum + sanctum 

26:15 (19) mulier sancta et pudorata 

26:18 add(24) mandata Dei in corde mulieris sanctae 

30:15 salus animae in sanctitate iustitiae 


65 Only in two instances is holy added as an attribute of God: Lat 46:5 (6); 46:10 (12), but 
sanctity in creatures as a gift of God or an effect of his action is stressed with 
frequency. 


30:22 (23) 
30:23 (24) 
31:11 
37:14 (18) 
46:5 (6) 
46:10 (12) 
46:12 (15) 
48:20 (23) 


Sin. The sinner 


1:21 

3:3 (4) 
3:29 (32) 
4:27 (31) 
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20:8 [not 20:3] 
20:9 

22:13 (15) 
23:2 

27:13 (14) 
29:16 

32 (35):5 


Vain. Vanity 


3:24 
12:5 
16:23 
17:30 (29) 
19:15 
20:19 (21) 
23:5 

23:8 

23:9 
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+ etthesaurus sine defectione sanctitatis 

et contine et congrega cor tuum in sanctitate eius 
omnis ecclesia sanctorum 

anima viri + sancti 

magnus et sanctus Deus 

obsequi sancto Deo 

sanctorum virorum gloria 

in manu Isaiae sancti prophetae 


3. Moral evil 


phobos kuriou apotheitai hamartemata 

qui diligit Deum exorabit pro peccatis - et continebit se ab illis 
sapiens cor et intellegibile abstinebit se a peccatis 

ne subicias te homini + pro peccato 

ekklinei apo sou * hamartia 

plane kai skotos hamartölois sunektistai /44/ 

kreisson gar heis e chilioi + hamartoloi (70. ë murioi paranomoi, 
Sc. a) 

houtos gar pheuxei hekousion hamartema 

estin euodia en kakois andri + hamartoloi 

non coinquinaberis peccato illius (Gr entinagmöi) 

tas de hubreis ton en epaggeliai hamartolon me pares 

narratio peccantium odiosa (Gr moron) 

egguon pheuxetai hamartolos [248] 

eudokia kuriou apostenai apo hamartias (55. 106. 254. ponerias 
cet). 


pollous gar eplanesen he hupolempsis auton + he mataia 
hois an poieseis autoi * mataios (253. Syroh) 
elattoumenos kardiai dianoeitai mataia (70. Lat. tauta cet) 
* et in vanitate malitiae placuerunt 

pollakis gar ginetai diabole + mataia 

homo acharis quasi fabula vana (Gr akairos) 

elpidas kenas kai epithumias aprepeis 

in vanitate sua apprehenditur peccator (Gr aphrosunei) 
onomasiai tou hagiou * epi mataioi 
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Chapter I 


Wickedness, malice (generic) 


1:30 [40] 
3:26 (28) 
6:1 


16:23 
17:30 (29) 
19:5 


30:14 
30:19 (20) 


accessisti maligne ad Dominum 

pravus corde in illis scandalizabitur 

malus haereditabit et omnis peccator invidus 

insatiabilis oculus cupidi in parte iniquitatis 

aphron kai diastrammenos dianoeitai (106. planomenos cet) 
et in vanitate malitiae placuerunt 

ho euphrainomenos poneriai katagnosthesetai (23. 106. 253. 
Lat.; kardiai cet) 

quam dives imbecillis et flagellatus malitia (Gr soma) 

* portans mercedes (al. mercedem) iniquitatis 


Godless (and godly). Impious: asebes, impius 


6:4 

7:16 

9:12 (17) 
11:11 
16:4 
17:28(26) 
22:5 
22:15 (18) 
26:23.26 
27:15 

33 (36):11 
37:11 (13) 
39:27 (32) 
44:10 


deducet in sortem impiorum 

orge ou chroniei + asebesin (23.106.253.Syroh) 

Usque ad inferos non placebit impius 

est homo laborans, et festinans, et dolens * impius 
phule de asebon eremothesetai * en tachei (248. anomon cet) /45/ 
non demoreris in errore impiorum 

* et ab impiis non minorabitur 

* et fatuum et impium 

asebes [23.26]; eusebes [26] 

irreverentia ipsius obturatio aurium (Gr mache) 
katabrotheto ho asebes ho soizomenos (add ho asebes Sc.a) 
+cumimpio de pietate, cum inhonesto de honestate” 
sic et impiis et peccatoribus in mala convertentur 
quorum pietates non defuerunt (Gr dikaiosunai) 


Pride (and humility). Disdain, contempt® 


3:19 (Heb 3:20) 


4:9 
5:3 
5:11 (13) 


polloi eisin hupséloi kai epidoxot, 

alla praesin apokaluptei ta musteria autou (= Heb II) 
libera eum ... de manu superbi (Gr adikountos) 

ho gar kurios ekdikon ekdikései + sou tén hubrin 

esto mansuetus ad audiendum (Gr tachus) 


66 See some relevant references above under Ways (evil): 2:14 (16) Lat; 17:16 Gr; under 
Good Works (and evil): 23:8 Lat; under Good (and evil) [= Good. Moral excellence, PCB]: 
15:17 (18); 21:12 (14-15); 33:1. 

67 This verse is a doublet of v. 11f (13): ‘cum viro irreligioso tracta de sanctitate et cum 
iniusto de iustitia’ [= 37:12, PCB]. I take this latter form to be the later doublet. Impius 
is a favourite word with the Old Latin translator of Gr II; irreligiosus, here, on the 
other hand, is a hapaxlegomenon in the OT. 

68 The specific sins most reprobated are pride and sins of the tongue, as under. There are 
references to enoy in 6:1, omnis peccator invidus; 31:14 (16), + et invidia contaminatus 
erubescas; and to greed in 14:9, insatiabilis oculus cupidi. 


10:17 (21) 


10:21 
13:1 


13:9 
13:22 (26) 
18:12 (10) 
22:8 

22:13 

22:23 

23:2 
23:18b(25b) 
24:6 add(11a) 


26:26b 
29:23 
49:4 (6) 
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+ Memoriam superborum perdidit Deus 

et reliquit memoriam humilium sensu 

ekboles de arche sklerusmos kai huperephania 

qui communicaverit superbo inducet superbiam (Gr 
homoiöthesetai autoi) 

[*] humiliare Deo et expecta manus eius 

locutus est superba et iustificaverunt illum (Gr aporreta) 
vidit praesumptionem cordis eorum 

tekna en kataphronesei kai apaideusia gauriömena 
anaistheton gar exouthenesei sou ta panta 

ou kataphroneteon gar aei tes perigraphes 

tas de hubreis ton en epaggeliai hamartolon me pares 
contemnens in animo suo et dicens: quis me videt? 

+ et omnium excellentium et humilium (al. sublimium) 
corda virtute calcavi 

en huperephaniai asebes pasi gnosthesetai 

+ esti[n] gar ho tapeinon kai hupson (253. Syroh) 

+ et contempserunt timorem Dei  /46/ 


The tongue: its virtues and vices 


1. The spoken word as communicating sound morality is referred to in: 


2:2 

5:10 (12) 
5:11 (13) 
34:8 

35:1 


inclina aurem tuam; et suscipe verba intellectus 
prosequatur te verbum pacis et iustitiae 

esto mansuetus ad audiendum + verbum ut intellegas 

sine mendacio consummabitur verbum legis$? 

qui conservat verbum multiplicat oblationem (al. legem; Gr 
nomon) 


2. Slander. Hard words 


18:31 
19:7 
19:10 
20:14 
22:24 (30) 
26:27 


poiesei se epicharma tön echthrön sou + hoi baskanousi se 
ne iteres verbum + nequam et durum 

audisti verbum + adversus proximum tuum ? 

+ homoiös de kai baskanou di’ anagken autou 

sic etante sanguinem maledicta et contumeliae et minae 
guné megalophonos kai glössödes hos salpiex 


3. Veracity and falsehood 


3:23 
4:20 (24) 
4:22 (26) 
4:25 


en tois perissois ton logon sou (70.248. ergön cet) 
ne confundaris dicere verum 

nec adversus animam tuam mendacium 

kai peri pseusmatos tes apaideusias sou entrapethi 


69 Kearns’ original text has: ‘sine mendacio consummabitur verbum legis (al. om. 
verbum) . Most likely, this seems to be incorrect [PCB]. 
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5:11 (13) proferas responsum + verum (+ orthen fam. 248) 

6:5 verbum (Gr larugx) dulce ... mitigat inimicos 

8:19 me anaphereto soi charin + pseude 

10:8 dia ... chremata * dolia 

11:32 (34) ab uno doloso augetur sanguis 

14:1 beatus vir qui non est lapsus verbo ex ore suo 

15:7 longe enim abest a superbia + et dolo 

15:8 andres aletheuontes heurethesontai en sofiai” 
(cf. Lat: viri veraces invenientur in illa) 

19:16 estin olisthainon (en) logoi kai ouk apo psuches 

19:25 (23) emittit verbum certum enarrans veritatem 

20:1 (19:28) est correptio mendax in ira contumeliosi 

20:16 (18) qui enim edunt panem illius falsae linguae sunt (Gr phauloi 
glössei) 

20:18 (20) lapsus falsae linguae quasi qui pavimento cadens 

237 akousate, tekna, paideian stomatos + alethinou 

25:9 (12) beatus qui invenit amicum verum (Gr phronesin) 

26:29 (28) difficile exuitur negotians a mendacii crimine (cod. Tol.) et 
non iustificabitur caupo a peccatis + labiorum /47/ 

27:2 (13) in medio insensatorum serva verbum tempori 

28:11 (13) * et lingua testificans adducit mortem 

28:24 (28) linguam nequam noli audire 

31:15 kai epi panti remati dianoou (248. pragmati cet.) 

31:23 (28) et testimonium veritatis illius fidele (Gr kallones) 

37:17 (21)”! verbum nequam inmutabit cor (Gr ichnos alloioseos kardias) 


E. Eschatology: Divine Judgement; 
Punishment and Reward in this Life and the next 


Since the eschatology of Sir will be dealt with at some length further on, 
we here merely group in a convenient order the terms in which for the 
most part it is expressed. A number of these terms are on the border- 
line between the more spiritual view of human moral life here below 
and the eschatological view-point strictly so called. E.g. God's visitation, 
his anger, the destruction of the sinner, salvation, life. The necessary 
distinctions in the use of these terms will be pointed out later on. 

1) Divine requital of individual human action is expressed in the 
idea of God's scrutiny of all man's actions, his visitation of him — both 
favourable and unfavourable - his retribution of his deeds, by 
apportioning him a lot of happiness or the reverse. It shows itself also 
in the partial sanctions of honour and success which accompany good 
actions, and in the shame and reproach which accompany bad. 


70 Loci communes, serm. 60, ed Gesner 234, apud SMEND civ. 
71 Seealsologos or verbum added in: 5:12 (Gr); 11:8 (Lat); 22:7 (8) (Lat); 32:3 (5) (Lat). 
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2) The punishment of evil deeds comes through the anger and 
vengeance of God, which bring destruction on the offender, oftentimes 
suddenly, without warning. 

3) The reward of good deeds is in a sense salvation, and consists in a 
fuller and higher life of the spirit, which lasts unto eternity, - in a 
relative, and even in an absolute sense. 


1. Divine Requital 


Divine scrutiny of man and the world 


3:31 (34) Deus prospector (al. conspector) est eius 

7:5 quoniam agnitor cordis ipse est /48/ 

7:11 (12) qui humiliat et exaltat + circumspector Deus 
14:20 (22) in sensu cogitabit + circumspectionem Dei 

15:18 (19) videns omnes + sine intermissione 

16:21 + kai katho poiei anthröpos opsetai ho ophtalmos autou 
16:22 * kai exetasis [ha]panton en teleutei 


17:19 (15-16) 


manifesta omnia opera illorum ... oculi eius ... inspicientes 
in viis eorum 


23:19 (27) * omnia videt oculus illius 

23:19 (28) oculi Domini ... et profundum abyssi et hominum corda 
intuentes 

23:20a.b prin e ktisthenai ta panta egnostai autoi * ta panta, kai meta to 
suntelesthenai * kathora ta panta 

36:22 (19) tu es Deus conspector saeculorum (Gr kurios ei ho theos ton 


Divine visitation 


aionon) 


2:17 kai makrothumesousin heös episkopes autou”? 

6:22 (23 quibus autem cognita est, permanet usque ad 
conspectum Dei 

15:8 andres aletheuontes heurethesontai en sophiai, kai 
euodothesontai heos episkopes kuriow? (Lat: viri veraces 
inveniuntur in illa, et successum habebunt usque ad 
inspectionem Dei) 

23:4 me katalipes en tois [ap]epelpizousi ten adialeipton episkopen 

24:32 add (45) et inspiciam omnes dormientes 


31/34:14 (13) 


* et in respectu illius benedicetur 


Retribution, reward, merit 


2:9 


hoti dosis aionia meta charas to antapodoma autou 


72 Loci communes of Antonius Melissa (PG 136) 1216 apud SMEND c. 
73 Loci communes, serm. 60, ed. Gesner p. 234, apud SMEND civ. 


84 
3:31 


5:4 
16:14 (15) 


18:22 
23:11 (14) 
30:19 (20) 


Chapter I 


kai kurios ho antapodidous charitas memnetai eis ta metatauta 
(add kurios 248; meta tauta cet) 

altissimus enim est patiens - redditor 

locum unicuique secundum meritum operum suorum, + et 
secundum intellectum peregrinationis ipsius 

+ quoniam merces Dei manet in aeternum 

replebitur enim retributione domus illius (Gr epagögön) 
+ portans mercedes (al. mercedem) iniquitatis 


The lot bestowed or imposed by God 


6:4 
17:24 (20) 
17:26 add (24) 


See also 
7:19 (21) 
26:23add 


Honour. Success 
3:26 (28) 


3:29 (32) 
10:19 

10:25 (28) 
14:19 (21) 


15:8 
20:28 (30) 
21:28 (31) 
24:1 

24:2 (3-4) 


24:23 add (34) 
32:2 (3) 

38:2 

44:3 


Shame, confusion 


5:14 (16) 
6:1 


74 The reference to Sir. 15:8 is not to be found in Kearns' text and has been added 


[PCB]. 


deducet in sortem impiorum 
* et destinavit illis sortem veritatis /49/ 
et sta in sorte propositionis et orationis 


(a muliere) ... + quam sortitus es in timore Domini 
gune ... eusebes de didotai toi phoboumenoi ton kurion 


cor ingrediens duas vias non habebit successus (al. 
requiem) 

in operibus iustitiae successus habebit 

entimon phuteuma hoi agapontes auton 

correptus et inscius non honorabitur 

et omne opus electum iustificabitur, 

et qui operatur illud honorabitur in illo 

successum habebunt usque ad inspectionem Dei ”4 
* qui operatur iustitiam ipse exaltabitur 

ho sigeros kai noemon times axiothesetai (= Lat)’> 
Sapientia laudabit animam suam + et in Deo honorabitur 
et in plenitudine sancta admirabitur 

et in multitudine electorum habebit laudem 

et inter benedictos benedicetur dicens 

* et in throno honoris sedentem in sempiternum 

+ et dignationem consequaris conrogationis 

para basileo lempsetai doxan (doma cet) 

nuntiantes in prophetis in dignitate(m) prophetarum 


ne capiaris * et confundaris 
houtos ho hamartolos ho diglossos * atimian hexei 


75 Loci communes of Antonius Melissa (PG 136) 989 apud SMEND cviii. 
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9:2 ne ingrediatur in virtutem tuam + et confundaris 

11:33 (35) ne forte inducat super te subsannationem 

22:27 kai he glossa mou apolesei me + en aschemosunei (106) 

23:13 aischra akolaston me sunethiseis to stoma sou (254 marg) 

23:21 (31) * et erit dedecus omnibus, eo quod non intellexerit 
timorem Domini 

25:26 (35) * confundet te in conspectu inimicorum 

26:8 (11) mulier ebriosa ira magna + et contumelia 

30:5 * nec confusus est coram inimicis 

31:14 (16) + et invidia contaminatus erubescas (al. obrubescas)/$ 

42:117 . /50/ ne forte faciat te in oprobrium venire inimicis (Gr epicharma) 


Rebuke. Reproach 


5:14 (17) * susurratori autem odium et inimicitia et contumelia 

8:10 (13) non incendas carbones peccatorum + arguens eos 
(= Clem. Al. apud Hart, 113 hamartolous elegchön) 

8:19 (22) ne forte inferat tibi gratiam + falsam et convicietur tibi 

17:31 * kai touto elegchthesetai (157. Lat) 

19:2 apostatare faciunt sapientes + et arguent sensatos 

19:3 kai xeranthesetai en paradeigmatismoi meizoni”® 

19:6 (5) qui odit correptionem (Gr lalian) minuetur vita (kakia Gr, 
kardia A) 

20:8 (Lat 4) hos kalon elegchthenta phanerosai metanoian 

22:22 (27) excepto convitio et improperio 

23:1 me apheis me pesein en autois + en paradeigmatismöi (70.106. 
in illa(m) exprobratione(m) Lat MSS, cf. 19:3) 

23:14 (19) assiduitate tua infatuatus + improperium patiaris (al 
sentiaris) (7 Syr) 

31:26 (31) sic vinum corda superborum + arguet 

32:18 (23) + et suis insectationibus arguetur 


2. The punishment of evil deeds 


God's anger; vengeance 


1:21 phobos kuriou apötheitai hamartemata, 
paramenön de apostrephei orgen 

4:5 apo deomenou me apostrepheis ophthalmon + charin orges (253. 
Syroh. Lat) 

12:6 + phulassei de autous eis hemeran ekdikeseos auton krataian 


76 Kearns’ text has ‘al. obstupescas', which seems not to be correct [PCB]. 

77 See also, for other uses of honour, shame, Lat: 11:13 + et honoraverunt Deum; 15:2 
quasi mater + honorificata; Gr: 26:24-26 aschemön, atimian, euschemön, echousa 
aischunen, timosa, atimazousa. 

78 Lat: in exemplum maius; but in 23:1 paradeigmatismos = exprobatio, Lat MSS apud 
FRITZSCHE, 441. 


86 


39:24 (29) 
47:257» 


Chapter I 


sic peccatoribus offensiones + in ira eius 
heos orge kai ekdikesis elthei ep’ autous /51/ 


Destruction, perishing, crushing etc. of the wicked 


5:7 
9:4 
9:8 (9) 


11:13 
14:9 

19:3 

21:9 

23:3 

23:16 (21) 
27:2 add (3) 
28:14 add (18) 
28:26 (30) 
48:6 


exeleusetai orge kuriou + kai hos ameleseis ektribese 

ne forte pereas in efficacia illius 

propter speciem mulieris multi perierunt (7 Syr; eplanethesan 
Gr) 

anupsosen kephalen autou * apo suntribes 

donec consumat arefaciens animam suam 

kai xeranthesetai en paradeigmatismoi meizoni 

he sunteleia auton phlox puros + eis apoleian 

hai hamartiai mou pleonasösin + eis suntriben 

et tertium adducit iram - et perditionem 

* conteretur cum delinquente delictum 

* virtutes populorum concidit, et gentes fortes dissolvit 
+ et sit casus tuus insanabilis 

+ et confregisti facile potentiam ipsorum 


Suddenly (destruction comes) 


5:6 
6:4 
9:13 
16:3 
16:4 
16:11 
22:27 


Salvation 
6:30 (31) 


13:14 
15:3 


24:24 
30:15 
33:1 


eleos gar kai orge par’ autoi + tachunei 

epicharma echthrön poiesei auton + en tachei (70) 

hina me apheletai ten zoen sou + parachrema 

kai exaiphnes autön sunteleian gnösetai (Sc. a - Heb, Syr) 
phule de asebon (al. anomon) eremothesetai + en tachei 
eleos gar kai orge par autoi + dia tachous 

hina me peso aiphnidios ap' autes 


3. The reward of good deeds 


decor enim vitae est in illa et vincula illius alligatura + 
salutaris 

epikalou auton eis soterian sou 

cibabit illum pane vitae et intellectus, et aqua sapientiae 
salutaris potabit illum 8? 

ouk estin eti plen autou soter 

salus animae in sanctitate iustitiae 

+ Deus illum conservabit ... a malis (conservabit = Heb) 


79 See also Lat 20:1 (19:28) correptio mendax in ira contumeliosi; 46:4 (5) in iracundia eius 
(Gr en cheiri). Gr 1:22 orge tou thumou autou (S. Lat. rope cet); 19:21 parorgizei ton 


trephonta auton. 


80 Latadd vitae, salutaris, in both 6:30 (31) and 15:3. 


Life 


2:3b 
4:11 (12) 
4:13 (14) 
5:11 


6:30 (31) and 15:3 


13:14 
18:29 
18:29 


18:33 
19:5 

19:6 (5) 

20:32 

22:7 

24:18 add (25) 


24:22 (31) 
24:23 (32) 


See also: 
51 

5:14 

10:9 (11) 
11:24 
13:2 

19:6 (5) 
19:8 
21:14 
26:2 
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ut crescat in novissimo + vita tua 

sapientia filiis suis vitam inspiravit 

qui tenuerint illam vitam hereditabunt (Gr doxan) /52/ 

esto en aletheiai he zoe sou 

see previous heading ‘Salvation’ 

pasei züei sou agapa ton kurion 

kai anombresan paroimias akribeis + eis zoen 

* kreisson parresia en despotei monoi eiper nekrai kardia nekroi 
antechesthai®! 

esei gar epiboulos tes idias zoes laletos 

ho de antophthalmon hedonais stephanoi ten zon autou 

qui odit correptionem minuetur vita 

+ kreissön ... he adespotos trochelates tes idias zoes 

tekna en agathei zoei ten trophen echonta ... 

in me gratia omnis viae (al. vitae) et veritatis in me omnis 
spes vitae et virtutis 

qui elucidant me vitam aeternam habebunt 

haec omnia liber * vitae 


autarke moi estin + eis zoen 

en toi bidi sou 

omnis potentatus brevis vita (Section-heading?) 
ti apo tou nun kaköthesomai + en zoei 

me areis en zoei sou 

amachos biosetai (amachoi sumbiosetai; 248) 

me diegou bious allotrious 

ou kratesei + en zoei autou 

ta ete tes zoes autou 


Eternity. Immortality. Duration (Relative and absolute)? 


1:5 

2:9 

3:8 (10) 
6:16 

11: 
14:25 
15:15 (16) 
17:8 

17:27 (25) 


kai hai poreiai autes entolai aionioi 

hoti dosis aionia meta charas to antapodoma autou 

* et benedictio illius in novissimo manet 

amicus fidelis medicamentum vitae + et immortalitatis 
mede epairou en doxei pasei aparamonoi ousei ® 

et requiescunt in casual illius bona + per aevum 

et in perpetuum fidem placitam facere 

kai [edoken] di’ aionon kauchasthai epi tois thaumasiois autou 
in partes vade saeculi sancti 


81 Kearns’ text has apechesthai which, however, has no textual witnesses [PCB]. 


82 The number of occurrences of manet or permanet in Lat is noteworthy. See, as infra, 
3:8 (10); 18:1; 18:22; 21:13 (16); 46:12 (15). Contrasting idea in Gr II, 11:4 as infra. 
83 Syroh.; Clem. Al. Paedag. 2, 10 (SMEND, 102). 
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18:1 + et manet invictus rex in aeternum 

18:9 alogistos de hekastou pasin he koimesis 

18:22 * quoniam merces Dei manet in aeternum /53/ 

21:13 (16) consilium illius sicut fons vitae * permanet 

23:4a kurie pantokrator tes aeigenous ktiseös sou, ... tois 
[ap]elpizousi ten adialeipton episkopen 

24:3 (6) ego feci in caelis ut oriretur lumen indeficiens 

24:9 (14) usque ad futurum saeculum non desinam 

24:18 didömi ... aeigeneis tois legomenois hup autou 

24:22 add (31) qui elucidant me vitam aeternam habebunt 

24:33 (46) non desinam in progenies illorum usque in aevum 
sanctum 

27:8 add (9) * et inhabitabis cum ea, et proteget te in sempiternum 

30:22 (23) * et thesaurus sine defectione sanctitatis 


See also, especially for relative meaning: 


11:19 phagomai apo ton agathön mou + adialeiptos 

24:23 add (34) * et in throno honoris sedentem in sempiternum 

26:18 (24) * fundamenta aeterna super petram solidam et mandata 
Dei in corde mulieris sanctae 

31:10 et erit illi gloria * aeterna 

46:12 (15) nomen eorum permaneat in aeternum (Gr 
antikatallassomenon) 

47:7 (8) contrivit cornu ipsorum usque in aeternum 


F. Miscellaneous items 


We group here a number of turns of expression and favourite words of 
Gr II (and Lat) which, whilst not being of any great doctrinal 
significance, show the work of the same hand and mind in various 
parts of the expanded text. 


1. Turns of expression 


Better is ... 

16:3 kreisson gar heis ë murioi [paranomoi]... 

18:29 kreisson parresia ... eper nekrai kardiai ... 

20:1 Melius est arguere quam irasci (cod. Tol.; quam bonum 
Vg.) 

20:32 kreisson hupomone ... € adespotos ... 

74 (... melius est enim dici tibi ... quam ...)&* 


84  SMEND, cii quotes this passage from De divinis scripturis as belonging to Gr II of Syr. 
It is clearly, however, a recension of Prov 25:6. 7. 
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idios: reflexive use 


11:11 
18:33 
20:32 
22:7 

26:20 
26:26 


di’ epaggelian ömön autou idion [see Ziegler 175] 
esei gar epiboulos tes idias zoes laletos 

kreissön ... € adespotos trochelates tes idias zoes 

ton idion gennetoron krupsousi dusgeneian 

speire ta idia spermata 

gune andra idion timosa — [54/ 


‘Not even one (a little)’ 


4:25 

5:15 [not 6:1] 
7:18a 

25:25 (34) 


Abandon. Overlook 


5:4 
17:18 
17:21 
23:2.4 


Agnitio 


1:10 (15) 
1:15 (16) 
4:5 

6:22 (23) 
12:8 

12:9 

24:23 (32) 
27:8 add (9) 
51:20 (27) 


Always 


22:16 
25:26 (36)85 


kata mede hen 

mede hen 

kata mede hen 

non des aquae tuae exitum + nec modicum 


2. Favourite words 


ou mē se anei 

ouk aniesin auton 

oute anéken autous 

me pareis [248-1] ... me katalipes [1] 


et in agnitione magnalium suorum 

cum iustis et fidelibus agnoscitur 

quoniam agnitor cordis ipse est 

quibus autem cognita (al. agnita) est ... 

non agnoscetur (= Gr II = Heb. ekdikethesetai Gr I) 
amicus agnitus est (diachoristhesetai Gr) 

* et agnitio veritatis 

in die agnitionis invenies firmamentum 

in agnitione inveni eam (en katharismoi Gr) 


en panti kairoo 
* ne semper te abutatur 


add semper: 27:10 (11); 50:28 (30). 
add dia pantos: 23:4 [?]; 23:5; 24:22; 4:28 (cod. 23. 70. 106). 


85 Kearns’ texthas'22:18 add 23’, which to the best of my belief is not correct [PCB]. 
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Beginning: arche 


10:21 proslepseos arche phobos kuriou 
ekboles de arche sklerusmos 

19:18 phobos kuriou arche proslepseo 
phobos kuriou arche agapeseos autou 

25:12 pistis de arche kolleseo autou 


Enemy. Enmity. (Friendship) 


4:19 (22) tradet eum in manus inimici sui (ptoseos autou Gr) 
4:28 (33) Deus expugnabit pro te + inimicos tuos 

5:14 (17) * odium et inimicitia et contumelia 

6:5 verbum (larugx Gr) dulce ... + et mitigat inimicos 
6:9 odium et rixam 

6:12 * et unianimem habebis amicitiam bonam 

8:7 me epichaire epi nekröi + toi echthrotatoi sou /55/ 
8:7 (8) + et in gaudium (inimicorum) nolumus venire? 
25:26 (35) * confundet te in conspectu inimicorum 

28:26 (30) in conspectu inimicorum insidiantium 

48:20 (23) neque dedit illos inimicis suis 


Fulness. Full assembly 


5:5 en pleonasmoi prostheinai hamartias 

144b en plethei hamartion (en lupei hamartias cet) 
16:9 kai epi plethei hagion autou ou pareklethe 

24:2 (3) et in plenitudine sancta admirabitur 

24:12 (16) * etin plenitudine sanctorum detentio mea 


Glorying. Boasting 


1:18 platunei de kauchesis tois agapösin auton 

11:16 tois de gauriösin epi kakiai suggerai kakia 

17:8 (9) edoken di' aionon kauchasthai epi tois thaumasiois autou 
22:8 (al 10) tekna en kataphronesei kai apaideusiai gauriomena 

26:4 en panti kairoi prosopon echontes hilaron + gauriasousin 


86 Codex Regius of the Speculum Augustini has added inimicorum; see SMEND cii. 
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Hidden. Secret 


4:23 kai me krupseis ten sophian sou (7 Heb. Syr) 

12:5 heuresei soi * kruphios (70.253. Syr) 

12:8 ou krubesetai en agathois ho philos (ekdikesetai etc. cet) 
13:11 hös prosgelön exetasei + ta krupta sou 

20:2 hos kalon estin elegxai € thumousthai + kruptös 

22:7 ... ton idion gennetorön krupsousi dusgeneian 

23:11 * krupsei auten hupo ten glossan autou (55.254) 

29:10 me katakrube auto hupo ton lithon (me iotheto hupo ... cet) 
30:18 bona abscondita in ore clauso (7 Syr.; ekkechumena Gr; for 


kekrummena ?) 


Lineage. Descent 


22:7-8 gennetorön, dusgeneian, suggeneias, eugeneian 

26:20-21 tei eugeneiai sou, ta gennemata sou, parresian eugeneias 
23:4 and 24:18 aeigenous (23:4), aeigeneis (24:18) 

Spirit 

1:9 in spirito sancto 

17:7 (6) creavit illis scientiam spiritus 

24:20 (27) spiritus enim meus super melle dulcis (Gr mnemosunon) 


Thesaurizare. Thesaurus 


1:17 (21) et receptacula a thesauris illius (Gr genematon) 

1:27 (35) + et adimplebit thesauros illius /56/ 

4:18 (21) * et thesaurizabit super illum scientiam et intellectum 
30:22 (23) * et thesaurus sine defectione sanctitatis 

31:8 nec speravit in pecunia et thesauris 


Conclusions concerning Gr II and Latin: 
The unity, doctrinal character, and extent of the underlying Hebrew 
Recension 


1) It is hoped that the above re-examination of the vocabulary of Gr II 
(including for the first time a full examination of Lat in this regard) will 
have confirmed the conclusions of Schlatter, putting them on a broader 
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and more comprehensive basis. There is a clearly marked unity of idea 
and expression running through these 'glosses' or additions. It is found 
not merely up as far as Ch. 26, where the longer additions in Gr cease, 
but in the succeeding chapters also, up at least to 43. 

2) From chs 27 to 43 it shows itself (a) in the shorter additions of Gr; 
and (b) in both longer and shorter additions in Lat, which are not 
confined to any section, but run from 1 to 43. 

3) The doctrinal character and deep spirituality of the Recension 
appears from the summaries we have given under five headings above. 

As regards God, His uniqueness and supreme dominion as king of 
the universe are insisted on, with special emphasis on His almighty 
power which bows man and all created things to His will, - a will 
which manifests and realises itself through His divine Word. 

Of this almighty King, Israel is the chosen child, who owes Him the 
obedience of a son and the service of a favoured slave. And with Israel, 
in particular, He enters into relationship by the ministry of His divine 
Wisdom. This relationship is something more than a general, national 
one. It affects immediately each individual soul. God bestows His 
spiritual gifts on the soul, making it acceptable to Himself. He 
understands its weakness and repeatedly forgives its sins; but if it 
remain impenitent He hardens it in its sin, plunging it in the moral 
darkness which hides from it the revealed truths necessary for its well- 
being. To this individual divine care the soul responds by filial fear, 
and by the faith, hope, and love which join it to God, and by the 
repentance which brings it back to Him again when that union has 
been broken by sin. /57/ 

The moral life thus implied as springing from spiritual union with 
God expresses itself by keeping His commandments. To enable the soul 
to do this God gives it a share in His own Wisdom, and subjects it to a 
process of moral training or discipline which fosters in it the self- 
control and patient endurance necessary to a life of virtue. Outwardly 
this virtue shows itself in the following of 'right ways' and the doing of 
'good works'. Inwardly it breeds a moral 'goodness' of outlook and 
disposition which is called ‘justice’ or ‘sanctity’. Opposed to it is the sin, 
‘vanity’, or wickedness which characterises the godless or impious 
man, and which shows itself most plainly in sins of pride and sins of 
the wicked tongue. 

Both virtue and sin receive inevitably a divine requital. God 
scrutinises closely the actions of every man, and ‘visits’ him with a 
retribution which apportions him a ‘lot’ of happiness or misery. In this 
world, this brings honour and success to the well-doer, and shame and 
reproach to the evil-doer. In the next world, it brings vengeance and 
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sudden destruction to the sinner, salvation and life to the virtuous man. 
And these are states which last into eternity. (The detailed nature of 
these eternal sanctions we have not discussed as yet. A special study of 
them will be made below). 

4) Lat offers some grounds for believing that the peculiarities of Gr 
II which it represents extended also — contrary to De Bruyne's view - to 
Chs 44-50; but this is a question on which the last word cannot be said 
until the new critical edition of the Latin Sirach appears. 

5) Even allowing, therefore, for mere scribal blunders as accounting 
for some of the instances of recurring words or ideas in the above lists, 
and allowing also for the possibility that an occasional phrase is in 
reality a Christian gloss, or comes from a source different from that to 
which the main body of the additions is due, it remains true that we are 
entitled on critical grounds to speak, in the singular, of THE Expanded 
Text. It is the original text of Sirach as editorially expanded under the 
influence of a definite school of religious thought, and as surviving, so 
expanded, in the MS witnesses of Gr II and of Lat. That only one mind 
and hand - only one editor - was responsible for this tendencious 
elaboration we do not claim. What the school of religious thought in 
question was, is a question to be further discussed. But first the data of 
Heb and Syr must be examined to see whether /58/ perhaps they too 
carry traces of the same or a similar elaboration of the text which they 
represent at the hands of an individual or a school. 


(ii) Nature of the additions in Heb II as represented by the Heb MSS. 


That Gr II is based on an expanded Hebrew text we have already 
pointed out. The Heb MSS show us the actual Hebrew original of some 
of the complete additional stichoi, e.g. 3:19(20); 11:15, 16; 16:15, 16. 
Some of the significant shorter additions, too, are supported by the 
evidence of Heb. E.g. the additions in 5:11 of agathen and orthen find 
their Hebrew originals in the expanded text of Heb MS C, which differs 
from the unexpanded MS A by adding töbah and nakénah. Even where a 
Heb original is not available the vocabulary and idiom frequently show 
a Hebrew cast. Smend (cxv) instances 1:5, everlasting commandments; 
11:15, knowledge of the law; 19:19, knowledge of the commandments; 
18:3, distinguishing amongst them holy things from profane; 23:27, 
length of days; 18:29, dead things (= false gods) and dead heart (cf. Ps. 
106:28; I Sam 25:37; Ps 22:27); 16:9 multitude of holy ones, and 24:2. 12, 
plenitudo sancta, (cf. Ps. 89:6. 8). For our present purpose, what is 
important is to discover whether the Heb II passages surviving in the 
Heb MSS show such affinities, linguistically and theologically, with Gr 
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II as to justify us in grouping them too, with it, under the generic 
designation the Expanded Text. 

Leaving aside passages which are merely alternative wordings of 
passages already found in Heb I, the following stichoi show a positive 
result from this point of view: 11:15. 16, and 15:15. 16, both of which are 
found also in Gr II and Syr; 15:14b, 15c; 31:6; 51:1. 


11:15 . Wisdom and insight and discernment of the Law 
Come from Yahweh; 
Love and upright ways 
Come from Yahweh. 

11:6 Folly and darkness have been formed for sinners: 
And as for evil-doers - evil (abides) with them. 


Reading, with commentators, töräh (‘the Law’) for dabar (‘word’); and 
hibbah (‘love’) for chet (‘sin’). 

The meaning is, in general terms, that God’s relations with the soul 
are such that he is the giver of the moral light necessary to understand 
the Law in its concrete applications so as to do what is pleasing to him, 
that the following of that light includes both /59/ love of him and the 
outer expression of that love by keeping upright ways. Moral darkness, 
on the other hand, also comes from the Lord, as a punishment for 
persistence in sin. 


15:14 God created man from the beginning, 
And delivered him into the hand of his spoiler, 
And left him in the hand of his own counsel. 


15:14b, italicised, is an addition of Heb II, ‘added for doctrinal 
purposes’ (BOX). The reference is to the devil, who seizes man as his 
prey, or snatches him away, (chóteph) by tempting him to sin. It gives an 
insight into the demonology of Heb II and its concept of sin and its 
causes. 


15:15 If thou wilt, thou shalt keep the commandments, 
And it is wisdom to do his good pleasure. 
+ If thou trust in him, even thou shalt live. 


87 See FUCHS, 37, and PETERS, 130. They interpret the stichos as referring to the devil, 
and quote L. GINZBERG, “Randglossen zum hebräischen Sirach", in: BEZOLD, C. (ed.), 
Orientalische Studien. FS Th. Nöldeke II, Giessen, 1906, 622. 
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The addition of Heb II, italicised, includes two favourite notions of Sir 
II as seen above in Gr II: trust in God is rewarded by life from him in a 
deeper and spiritual meaning. 


16:15 Yahweh hardened the heart of Pharaoh who knew him not, 
Whose works were manifest under the heavens; 

16:16 His mercies are seen by all his creation, 
And his light and his darkness hath he apportioned unto the children 
of men. 


Reading, with commentators, choskö (‘his darkness’) for Sabchö (‘his 
praise'. 

Again in general terms, the meaning is clear, coinciding with 11:15. 
16: God gives the necessary moral or spiritual light, but when this is 
obstinately rejected by the sinner, he allows moral darkness to take its 
place, with the hardening in evil that inevitably accompanies it. 


31:6 Many there were who were bound by gold, 
And who put their trust in pearls; 
* And they found not how to be delivered from evil; 
Nay, nor to be saved in the day of wrath. 


The italicised portion is added by Heb II. "The lines are a gloss; cf. Prov 
11:4" (Box). For the day of wrath Syr reads the time of their end. The 
significance of the addition is that it imports an eschatological flavour 
into the passage, with its reference to a day of wrath on which it is 
necessary to be saved /60/ and delivered from evil. 


51:1 


The original order (see Gr, Syr) was: 
I will thank thee, O Yahweh, my King; 


I will praise thee, O God of my salvation. 
This is the order of Heb as edited by Smend etc. But the actual Heb MS 
order and reading are: 

I will praise thee, O God of my salvation; 


I will thank thee, my God, my Father. 
For this last phrase as a prayer-formula see 23:1. 4 (Gr) and 51:1 (Heb). 
The fatherhood of God is thus a concept found in Sir I. But it is found 
much more emphatically in Sir II. See 3:1 (Lat); 10:19; 17:18; 17:22; 24:18 
(all Gr). Thus the change of an original O Yahweh, my King, to my God, 
my Father, reflects the influence of Heb II and its desire to emphasize 
the fatherhood of God. 
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Leaving aside for the moment the eschatology of 31:6, we find that the 
doctrinal outlook of these Heb manuscript readings coincides with that 
of the Heb underlying Gr II in its view of moral-spiritual light and 
darkness as affecting a higher life of the soul; a life which comes to those 
who trust in God, which expresses itself in love of him, as of a Father; 
and which goes on to express its love for him by following upright ways. 
Here we have sufficient ground for speaking still in a general way of 
the expanded text, meaning thereby not Gr II alone, but Gr II and Heb II 
in so far as its doctrinal outlook can be gauged from the few survivals 
of it in the Heb MSS. 


(iii) Nature of the variants in Syr. 


When dealing with Syr it is opportune to speak of variants, in a broad 
sense, rather than merely of additions. For the peculiarities of Syr are 
attested not merely by the addition of passages of a tendentious nature, 
but also by the tendentious omission of passages embodying theological 
conceptions which in the course of the progress of Old Testament 
revelation had become in a sense superseded by later and fuller views. 
They are attested, too, by slight verbal changes, — variants strictly so 
called — which also serve to give expression to the newer views referred 
to. It is admitted that some of the additions of Syr, and many of its 
omissions /61/ and variants, are due to the translator, and cannot 
therefore be taken as representing a distinct recension of Heb used by 
him as basis. But it would seem that not all the peculiarities of Syr are 
due to the translator, and that some of them can be taken with some 
confidence as witnesses of a type of Heb II used by him for his work ... 
From the summary which follows, therefore, we exclude the evidence 
of such passages as there is reason for regarding as due to the caprice of 
the translator and not to the characteristic readings of the Hebrew 
original which he used. 

The coincidence of Syr with the complete stichoi added by Gr II and 
Heb II has already been noted above, in the paragraph entitled: (v) 
Evidence of the Syriac Version. 

It coincides with Heb II and Gr II in the doctrinal passages 11:15. 16 
and 16:15. 16; and with Gr II and Lat in 25:12. With Gr II it also 
coincides in the long addition 26:19-27. Besides these longer passages 
there are many shorter additions or slight variants in which Syr agrees 
with Gr II against Gr I. Some of these are cases where Gr I is corrupt 
whilst Syr and Gr II have preserved the original reading of Heb I. 
Longer passages of this nature would be 3:19b; 3:25. Shorter ones 
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would be 3:18; 6:20 (Syr and Lat); 21:8; 27:10b; 37:26; 38:19; 47:11; 50:10. 
But there are also many cases where the agreement of Syr with Gr II is 
based on Heb II. Besides 11:15. 16 and 16:15. 16 as above, see 31:20, and 
at least several of the following passages: 3:1; 19:15; 20:15; 21:14; 23:14d. 
20; 24:6. 14. 15c; 25:1. 11. 15. 26; 26:2. 3. 8; 29:19; 30:2; 38:33; 48:3b. This 
directly textual evidence of a Heb II underlying both Syr and Gr II is 
confirmed by the many coincidences in significant words and favourite 
ideas between the readings peculiar to Syr and those of Gr II. With the 
list from Gr II given above under the headings A — F, cp. the following: 


Good-pleasure of God 


17:27a What pleasure hath God in all that perish in the world? 

All 

1:20a i Wisdom is better to him than all treasures 

1:20a ix Hearken unto all my words 

15:13 All evil and abomination does he hate ... 

17:22 the righteousness of all men is sealed up 

28:2b and all thy sins will be forgiven thee 

40:26 the fear of God over everything is exalted 

42:22 All his works he established in truth ... they all of them give 
praise /62/ 

50:27 All the proverbs of the wise and their riddles 

50:29 The height of the fear of the Lord is excellent above all 
things 


Promises to Israel 


46:1 to give as an inheritance to the children of Israel + the land of 
promise 
46:7 to make to cease the evil report + of the land of promise 


Imparting of God’s gifts 
17:6 He imparted to them a heart to understand 


Forgiveness of sin 


3:3 To him who honours his father his sins are forgiven 

See 5:6 (Arab) misericordia enim et venia in manu Domini 

(Moral) darkness 

17:31 When the sun has passed on from the day, darkness comes; 


so man, who does not control his inclination because he is 
flesh and blood 
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23:19c 

Divine revelation 
17:23 

Fear of the Lord 
1:20A, vii 


2:18 
40:26 


Faith 


37:13 


Chapter I 


He perceives the nature of their works (done) in darkness? 


afterwards he will reveal himself, and recompense them 


Hear me, ye who fear God 

Love the fear of the Lord 

He that feareth God will increase possessions 
The fear of God over everything is exalted. 


For his faith shall make him live, 
And also he is faithful like thee 


Hope, trust, confidence in God 


15:15c 
18:14 


Love of God 
15:13 
25:12 


46:1d 


+ and if thou trust in him, even thou shalt live 
blessed are they that wait for his mercy 


All evil and abomination does the Lord hate, 

And he will not let it come on those who love him /63/ 

The beginning of the fear of the Lord is to love him (= Gr II. 
Lat) 

To bring salvation by his (Joshua’s) hand to them that love 
him 


Repentance for sint? 


17:24 
18:22 


48:16 


nevertheless to them that repent he grants repentance 
Delay not to take away thy sins 

* ... Put not off the time of turning from sins; 
Remember that death delayeth not 

Some of them showed repentance, 

And some added sin to sin 


88 And see 11:15. 16; 16:15. 16 as in Gr II. 
89 Repentance in 51:29 is due to the translator's misreading of bisibati. 
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Commandments of God 


1:20 add ii Blessed is the man ... who occupieth himself with her 
commandments 
29:19 * transgressing the commandments of the Lord (= GrII. Lat) 


Wisdom. Wise. Foolish 


2:3b that thou mayest be wise in thy ways 

21:7 The wise man discerneth him that is before him, 
And spieth out the sinner at once 

21:15c If a foolish man heareth, he mocketh at it 

50:27 all the proverbs of the wise and their riddles 

Self-control 

17:31 So man, who does not control his inclination because he is 
flesh and blood 


Patience. Steadfastness 


1:15 She (Wisdom) hath been established from eternity 

1:20 add x Love the fear of the Lord, and stabilish thine heart therein 
2:4b Be patient in disease and poverty 

22:18 The heart of a fool is broken in his innermost being, 


And he cannot stand up against grief 


Ways 

2:8 Cleave unto him ... that thou mayest be wise in thy ways 

20:25 and his ways will bring him to destruction /64/ 

Good works 

26:3 She shall be given to him that heareth God for his good works 


(= Lat) 


Just. Justice. Righteous. 


1:20 add iii Eternal righteousness among the holy ones 

17:24b and will destroy all who cause hurt to the righteous 
18:10 even as one day in the world of the righteous 

20:18 so is the tongue of the wicked among the righteous 


Holy. Holiness. 


1:20 add iii eternal righteousness among the holy ones 
42:22 in holiness do all of them give praise 
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50:11 when he put on the robes of holiness 
50:14 to serve the Most High with holy joy 
51:12d I will bless thy holy name 


Sin. Sinner. Wicked. Impious 


11:9b In the midst of sinners multiply not thine exactions 
11:32b The man that is a sinner sheds blood like water 
19:22 There is no wise man who is evil 

21:7 The wise man . spies out the sinner at once 

41:10 The end of the impious man is for destruction 


Divine scrutiny 


17:15 Their ways are manifest before him 
17:19b And all their thoughts are manifest before him 
42:18c-d For before God nothing is hidden 


And there lie revealed before him 
all things that come into the world 


Honour. Disgrace. Reproach 


12:3 There is no good to him that honours the wicked 
19:7b Never repeat a word, 
And no one will reproach thee 
22:2 When a man goeth out into the street and diasgraceth 
himself 
23:14c Lest thou stumble before them 
And thou be put to shame for thy training 
40:26 The fear of God over everything is exalted 
50:29 The height of the fear of the Lord is excellent above all 
Anger of God 
36:2 and bring thy wrath upon the nations who have not known 
thee /65/ 


Destruction of the wicked 


17:24b And he will destroy all who cause hurt to the righteous 
17:27a For what pleasure hath God in all that perish in the world? 
27:25b He who strikes in secret will be handed over to destruction 


41:10 The end of the impious man is for destruction 
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Life® 
1:20 add vi This whole book is full of life 
1:20 add viii He who will inherit life as an eternal heritage 
1:20 add ix Thou shalt be inscribed in the book of life 
1:20 add xi So shalt thou find life for thy spirit 
23:12c He that keepeth his soul from this shall live 
37:13 And his faith shall make him live, 
48:11b Nay, he dies not, but lives 
Eternal (life?!) 
1:12 The fear ofthe Lord delighteth the heart, 
And giveth gladness, and joy, and eternal life 
1:20 Her roots are eternal life, 
And her branches are length of days 
1:20 add iii She prepareth for him an eternal crown 
And eternal righteousness among the holy ones 
1:20 add ix She rejecteth him not to all eternity 
3:1b So do that ye may live eternal life 
21:5b And it ascends into the presence of the eternal judge 
Hidden 
14:1 And judgement is not hid from his eyes 
23:18c The walls of my house hide me 
42:18c.d For before God nothing is hidden, 
And there lie revealed before him 
all things that come into the world 
Spirit 
1:20 add xi shalt find life for thy spirit 
Treasure 
1:20 addi wisdom is better to him than all treasures /66/ 


Conclusion 


The eschatology of Syr will be studied in some detail later, and will 
reinforce the conclusion already sufficiently clear from the above rapid 
comparison of Syr with other elements of Gr II and Latin, viz.: Here 
too, as in Heb II, we have evidence of a unity of doctrine and outlook 


90 And see, under following heading, 1:12. 20; 3:1b. 
91 Seeunder preceding heading 1:20 add viii; 48:11b. 
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which not only runs throughout Syr and entitles us to speak of these 
elements in it as belonging to the expanded text (or, more exactly in this 
case, the edited text); but which also coincides in all essentials with Gr II 
and Lat, and thus entitles us to group under one heading the whole 
homogeneous elaboration of Sir, as found in its Heb II (MSS), Syr, Gr II 
and Lat witnesses, and describe it by the comprehensive term THE 
Expanded Text, - or Sir II. 


8 III: The Eschatology of the Expanded Text 


By eschatology, here and elsewhere, we mean the 'last things', both of 
the individual and of the People or the world at large. It is necessary to 
insist on this, because so authoritative a writer as Paul Volz, in his large 
work, Die Eschatologie der jüdischen Gemeinde in neutestamentlichen 
Zeitalter, claims that the term should be restricted to group-eschatology, 
and that 'individual eschatology' is a contradiction in terms. 
Unter Eschatologie ist im folgende verstanden die Lehre von den letzten 
Dingen, sofern sie als einheitliche Akte oder Zustände die Gemeinschaft 
betreffen, Volk oder Welt. Eschatologie des Individuums ist ein 
Widerspruch in sich. Nicht zur Eschatologie gehören also die Aussagen 
über den Tod, über das Los des Individuums nach dem Tod, wo das 
Individuum rein für sich selbst betrachtet ist (1). 
We cannot accept this artificial restriction of the term. Under what term 
are we to group the teachings of theology, or of Jewish literature, 
concerning the death and ultimate lot of the individual if not under 
(individual) eschatology? Sirach itself refers to death and its 
concomitants as ta eschata (7:36; 28:6; 38:20). Robert H. Charles opens 
his authoritative work on Eschatology with two chapters on the 
‘Eschatology of the Individual. The usage of systematic theology is 
clear-out and constant. ‘Ea de quibus in eschatologia agitur ... sunt 
ultimae res tum singulorum hominum, tum universi generis humani, 
necnon status tunc evenientes' ? 
A distinction may be made between the eschatology of the individual /67/ 
and that of the race and the universe at large. The former, setting out from 
the doctrine of personal immortality , or at least of survival in some form 
after death, seeks to ascertain the fate or condition, temporary or eternal, of 
individual souls, and how far the issues of the future depend on the 
present life. The latter deals with events like the resurrection and the 
general judgement, in which ... all men will participate, and with the signs 


92 Franciscus DIEKAMP, Theologiae dogmaticae Manuale qoud secundum principia S. Thomae 
Aquinitatis IV (De Sacramentis), curavit Adolphus M. Hoffmann, Paris 1934, 446. 
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and portents in the moral and physical order that are to precede and 

accompany these events. Both aspects - the individual and the universal - 

belong to the adequate concept of eschatology.?? 
Taking the word, then, in this wide sense, a brief outline of the 
Eschatology of the Expanded Text is opportune at this point. It will 
serve, first of all, to reinforce the conclusions just reached as to the 
fundamental unity, from the doctrinal point of view, of the expanded 
text as extant in the main groups of witnesses. It will serve also as a 
preliminary survey of the ground which is to be examined in the next 
chapter, showing how, from its very earliest days, the text of Heb I 
began to be subject to a process of editorial elaboration which shows 
itself, especially in its eschatology, even in the conscientiously faithful 
Gr I, and culminates in the greatly developed recension borne witness 
to by Gr II and Syr. The starting point of this development is naturally 
Heb I. 


(i) The Eschatology of Heb I. 


The attachment of Sir I to the older Old Testament views of retribution 
and eschatology is recognised by all commentators. “It is 
uncompromisingly conservative", says Charles, "and refuses to admit 
the possibility of the new views as to the future life. All retribution 
without exception is confined to this life. ... A man's wickedness must 
receive its recompense either in his own person in this life, or, failing 
this, in the persons of his surviving children, since Sheol knows no 
retribution”™ ‘Envy not the ungodly man, for thou knowest not what 
his day shall be. Take no pleasure in the arrogant man that prospereth, 
remember that he shall not escape unpunished till death’ (9:11. 12). 
After death the wrong-doer is punished only in the sense of leaving no 
children, or only such as are to his discredit, so that his name is blotted 
out. ‘Upon her children shall there be visitation. Her children shall not 
spread into roots, and her branches shall bear no fruit. She shall leave 
her memory for a curse; and her reproach /68/ shall not be blotted out. 
And they that are left behind shall know that there is nothing better 
than to fear the Lord’ (23:24-27; and see 41:5-9). In the same way the 
just man will be rewarded by prosperity here below, even should he 
first have to undergo a period of purifying trial. ‘Whoso feareth the 
Lord it shall go well with him at the last, and in the day of his death he 
shall be blessed’ (1:13). And after his death, worthy children and a 


93 Patrick TONER, ‘Eschatology’, Catholic Encyclopedia, Vol. V (New York 1909), 528. 
94 CHARLES, Eschatology, 167 f. 
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name long held in honour will carry on his reputation and be a 
permanent reward. ^The father dieth and is as though he had not died; 
for he hath left one behind him like himself ... He left behind him an 
avenger against his enemies, and one to requite kindness to his friends' 
(30:4-6). ‘Vanity is man (concerning) his body, but the name of the 
pious shall not be cut off. Be in fear for thy name, for that abideth 
longer for thee than thousands of precious treasures. Life's goods last 
for limited days, but the reward of a name for days without number’ 
(41:11-13; and see 44:8-15). 

Personal immortality thus remains for Ben Sirach the same 
unsubstantial thing it had been for earlier writers, and Sheol remains 
the same vague shadow-world where the shades of just and wicked 
mingle in one common lot of suspended existence. "Weep for the dead 
for light hath failed him ... Weep more sweetly for the dead, because he 
hath found rest’ (22:11). ‘In Sheol there is no delight.’ (14:16). “Who 
shall praise the Most High in Hades, instead of them which live and 
return thanks? Thanksgiving perisheth from the dead as from one that 
is not; he that is in life and health shall praise the Lord' (17:27. 28 Gr). 


(ii) The Eschatology of Gr I. 


It is precisely in its eschatology that Gr I is in special doctrinal contrast 
with Heb I in the few passages where it notably departs from it in 
meaning. We saw above that the grandson's translation is normally 
faithful to the meaning of the original Hebrew, whatever about a certain 
linguistic freedom in the actual Greek wording employed. But a certain 
number of passages are noted by commentators as containing 
deliberate alterations of the meaning of Heb I by Gr I, especially - 
leaving aside the doubtful case of the long addition after 51:12 - 7:17; 
30:17; 44:16; 45:24; 48:11; 50:24. Of these six passages, four have to do 
with eschatology, and a discussion of them will throw some light on 
our problem. It is not clear whether the grandson himself is responsible 
for the changes involved, or whether these already lay /69/ before him 
in a Hebrew exemplar differing in these points from the autograph of 
Ben Sirach. On the one hand it is admitted that the exemplar he 
possessed differed from the autograph at least by accidental changes. 
Could it not have included some intentional change as well®. On the 
other hand it is possible (Oesterley says probable) "that the translator 


95 "Der Enkel besass nicht, wie man meinen kónnte, das Autographon des Grossvaters, 
sondern eine viel jüngere Kopie in flüchtiger Quadratschrift ... Der vom Enkel 
gelesene Text war somit keineswegs der ursprüngliche"; SMEND, cl f. See also 
OESTERLEY, xcix; EBERHARTER, 11. 
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purposely modified the meaning of the original in some cases, for there 
were doubtless some things in the rigid Palestinian orthodoxy of his 
grandfather with which as a Hellenistic Jew he did not find himself in 
agreement" .% Other makers of the Greek OT took such liberties. Why 


not the translator of Ben Sirach?’ 
7:17 


Hebrew reads Humble thy pride greatly, 
For the expectation of man is the worm. 


Greek Humble thy soul greatly, 
For vengeance on the ungodly man is fire and worm 


Expectation of man — the common natural lot of all men - is changed into 
vengeance on the ungodly man. The Gr is ekdikesis asebous, an expression 
notable as containing two characteristic words of Gr II. 

More significant is the introduction of a reference to positive 
punishment in the next world, including fire. 'A development of 
thought regarding the Hereafter had taken place in the intervening 
period between the time when Ben-Sira wrote his book and the 
grandson translated it, hence the addition in Gr' (Box). 


30:17 


This verse is found in a double form in Heb: 
(a) Better death than a worthless life, 
And eternal rest than continual pain. 


(b) Better death than a wretched life, 
And to go down to Sheol than constant pain 
Form (b) is represented by Syr. Form (a) is represented by Gr II (Sc. a. 
70. Lat): 
Death is better than a bitter life, 
And eternal rest than a continual sickness. /70/ 
But Gr I (the uncials BSAC) omits eternal rest, and reads: 


Death is better than a bitter life or a continual sickness. 


96 — OESTERLEY, xcix. 

97 See, in another connection, the suggestion of TOURNAY, in RB 57 (1950), 615, n. 2, 
speaking of the doctrinal advance sometimes detected in the LXX by comparison 
with the original Hebrew: "La déplacement des perspectives, conformes aux idées 
de l'époque sur la vie future, serait dà à une adaptation consciente. Ce ne serait pas 
là un cas exceptionnel (cf. Is. 7:14). On peut se demander si le traducteur ne jouissait 
pas alors le charisme d'inspiration". 
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“Possibly the words ‘eternal rest’ were omitted for dogmatic reasons" 
(Edersheim). The translator was not willing to admit that death 
necessarily means rest for all, as the older view maintained. He had 
previously (7:17) asserted that it means ‘fire and worm’ for the 
ungodly. Gr II on the other hand restored or retained the phrase, 
understanding it of the lot of the just hereafter in accordance with its 
own teaching elsewhere. Cp. Wis. 4:7 ‘A righteous man, though he die 
before his time, shall be at rest (en anapausei)’. 


44:16 Heb asit stands reads: 

Henoch was found perfect, 

And walked with Yahweh and was taken, 

A miracle (‘6t) of knowledge unto all generations. 
The reading and meaning of stichoi (a) and (b) are uncertain, and will 
be discussed later in Ch. II. The verse is thus rendered in Gr: 

Henoch pleased the Lord, and was translated, 

An example of repentance to all generations. 
If ‘repentance’ (metanoia) be the genuine reading of Gr, and not a 
corruption of dianoias (cod. 23. See discussion infra in Ch. ID, we have 
here an interesting use by Gr I of a favourite word of Gr II. Box takes 
the reading metanoia to be a deliberate alteration of Gr I, marking a 
reaction against the exaggerated view of Henoch's wisdom and virtue 
put forward in certain apocrypha. "In Gr's version of our text, 
therefore, the influence of a later exegesis which had made its way to 
Alexandria is traceable. In Heb on the other hand, which represents the 
text of the original author, one primitive feature of the Enoch-tradition 
has been retained, viz. his wonderful knowledge" (Box, h.l.) 


48:11 


The first stichos of this verse, referring to Elias, reads in Heb: 
Blessed is he that seeth thee and dieth. 


The second line is almost wholly obliterated in the MS, and is variously 
restored by commentators. Gr reads: 


Blessed are they that saw thee, 
And they that have been beautified with love; 
For we also shall surely live. /71/ 


The textual problems of this reading will be discussed in Ch. II. But it is 
clear that the last phrase, with its explicit reference to a future life of 
happiness, must go far beyond the meaning of Heb "as it presupposes 
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conceptions concerning the future life which are too advanced for the 
time of Ben-Sira. By the time the Greek translation was made the beliefs 
regarding this subject had greatly developed" (Box). 


Conclusion on the Eschatology of Gr I 


The evidence of the above texts of Gr L though uncertain in parts, 
makes it clear nevertheless that when the grandson's translation was 
made, the text of the original Hebrew, made about 60 years previously, 
had already felt the influence of the more advanced ideas on 
eschatology which are found so much more fully in Gr II and Syr; and 
that in other matters too, - the special significance of 'godlessness' and, 
possibly, the new conception of the importance of repentance - the 
more spiritual and personal views of t he relations between the soul 
and God which were arising in the later decades of the 3'? century B.C. 
were leaving their mark on it. Gr I records for us the first stirrings of 
that current which had set Ben Sirach's teaching adrift from its 
moorings in the backwaters of traditional theology, and which was 
eventually to sweep it onwards, on the broadening and deepening 
stream of Old Testament revelation, towards the ocean of Christian 
truth. 


(iii) The Eschatology of Heb II. 


The eschatological implications of the few doctrinally tendentious 
passages which survive in the Heb MSS are too few and vague to 
enable us to form any conclusions on their teaching. In 31:6 we have the 
Heb II addition: 

And they found not how to deliver themselves from evil, 

Nor yet to save themselves in the day of wrath. 


In Ch. II we shall give reasons for dismissing this text as insignificant 
from the point of view of eschatology. 

Sir 44:16 has been referred to just above. It may contain Heb II 
elements. It will be discussed in Ch. II. In 46:12 Heb omits the phrase 
‘May their bones flourish again out of their place’. /72/ But since Heb 
inserts the words on their other occurrence in 49:12, the omission here 
is hardly doctrinally significant. 
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(iv) The Eschatology of Gr II and Lat. 


We take these sources together as forming doctrinally a single witness. 
In summarising their doctrine we must occasionally anticipate the 
findings of the detailed study of the eschatological passages which is 
carried out in the next chapter. In the present summary we omit the 
data of passages whose doctrinal bearing is not reasonably clear. 

The main points of the eschatology of Gr II are that (A) there is to 
be a final divine judgement of each one; (B) for the wicked that will be a 
day of wrath and vengeance, involving a lot in which penalty and 
suffering will be undergone; (C) for the just, it will mean salvation and 
eternal recompense in the word to come; (D) an intermediate state, 
between the time of death and the time of the final allotment of the 
everlasting recompense, is referred to in one passage. 


A. Final divine judgement 


God is the examiner of all the ages (36:19). In the end, on a day of 
judgement (27:9), he will ‘visit’ him (15:8; 34:14) and make enquiry into 
all (16:22). 


36:22 (19) tu es Deus conspector saeculorum 

27:9 in die agnitionis invenies firmamentum 

15:8 successum habebunt usque ad inspectionem Dei 

34:14 et in respectu illius benedicentur 

16:22 The examination of all is inthe end (Gr): interrogatio omnium 


in consummatione est (Lat)? 


B. Punishment of the wicked 


For the wicked that will be a day of vengeance (12:4). They will be 
consigned to the lower parts of the earth (17:23), there to undergo their 
destined lot (6:4) of darkness and pain (21:10). /73/ 


12:4 impiis et peccatoribus reddet vindictam, custodiens eos in die 
vindictae 

17:23 (19) et convertet in inferiores partes terrae” 

6:4 et deducet in sortem impiorum 


98 Kearns’ text has 'interrogatio omnium in fine est’, a reading that is not to be found in 
the Manuscripts [PCB]. 

99 This reading is given by HART, Ecclesiasticus, 142. As a rule, Latin MSS have 
‘interiores’, not ‘inferiores’ [PCB]. 
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21:10 (11) etin fine illorum inferi * et tenebrae et poenae 
C. Reward of the just 


(a) The world of the elect. The just are those whose works are elect (14:19), 
who are themselves elect (24:18; 17:9), and for whom is destined the lot 
of truth (17:24 (20)). After judgement they enter into the world to come 
(24:9 (14)), the holy world (17:27 (25); 24:33 (46)), for which another 
name is paradise (44:16). 

(b) Eternal life. In that paradise they figuratively pluck again the 
fruit of the tree of immortality which man had lost through sin (19:19), 
and thus they live a life which is eternal (1:18; 24:22 (31)). 

(c) Everlasting reward. This reward is everlasting (18:22), bringing 
with it honour from God (14:19 (21)), and a joy which never ends (2:9), 
and which expresses itself in praising God's holy name and thanking 
Him for His mercy (17:9; 17:25). 


(a) The world of the elect 


14:19 (21)) omne opus electum iustificabitur, 
et qui operatur illud honorabitur in illo 
24:18 (25) And I (Wisdom) give my eternal (fruits?) to all my children, - 
to those who have been chosen by Him!?? 
17:9 (8) The elect shall praise the name of his holiness 
17:24 (20) * et destinavit illis sortem veritatis 
24:9 (14) usque ad futurum saeculum non desinam 
17:27 (25) in partes vade saeculi sancti cum vivis 
24:33 (46) et non desinam in progenies illorum usque in aevum sanctum 
44:16a Enoch ... translatus est + in paradisum 
(b) Eternal life 
19:19 They that do the things which are pleasing to him 
shall pluck the fruit of the tree of immortality /74/ 
1:18 (Sc.a) making peace and eternal life to flourish 
24:22 (31) qui elucidant me vitam aeternam habebunt 


(c) Everlasting reward 


18:22 quoniam merces Dei manet in aeternum 

14:19 (21) et omne opus electum iustificabitur, 
et qui operatur illud, honorabitur in illo 

2:9 an eternal gift with joy is his recompense 

178 He gave them throughout the ages to boast in his marvellous 
deeds, and the elect shall praise (his) holy name 

17:25-26 in partes vade saeculi sancti cum vivis et dantibus 


100 Text and meaning of 24:17 are uncertain. See Ch. II. 
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confessionem Deo ... vivus et sanus confiteberis et laudabis 
Deum et gloriaberis in miserationibus illius 


(v) The Eschatology of Syr. 


Much of Syr's teaching on the future lot of the just is contained in the 
long addition to 1:20, which we refer to as 1:20A, subdividing it into 
couplets i - xii. The doctrine of this passage, with that of various shorter 
passages throughout the book on other aspects of eschatology, can be 
conveniently summed up under the same main headings as we have 
used for Gr II. There is to be (A) a final divine judgement, which will 
bring (B) punishment of the wicked, and (C) reward of the just. 


A. Final divine judgement 


There is to be a "Day of the Lord" (48:10) on which he will reveal 
himself as judge (17:19). The subject-matter of his judgement will be 
both men's good deeds and their wicked ones, the latter having been 
carefully recorded precisely with a view to their final recompense (9:7; 
17:20). 


48:10 (Elijah) who is destined to come 
Before the Day of the Lord comes 

17:19 Afterwards he shall reveal himself (or rise up) 
And make requital to them 

9:7 Thou shalt be disgraced in the streets of the city, 
And shalt be inscribed in the book of sins. 

17:20 The sins of all men are inscribed before him /75/ 


B. Punishment of the wicked 


The only class of the wicked whose future lot is touched on are 
apostates, such as "turn away from the Fear of the Lord", i.e. from the 
true religion. The day of requital is for them a Day of Slaughter (26:28 
ef). 


26:28ef (My heart is grieved for ...) 
Also for one that turneth from the Fear of God to a doer of 
evil; He has delivered him up to the Day of Slaughter 
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(a) The world of the righteous (18:10) is the one in which they enter into 
(b) eternal life (1:12. 20; 3:1) as an everlasting heritage (1:20A viii) which 
they enjoy by virtue of having their names inscribed in the Book of Life 
(1:20A ix). (c) The everlasting reward which they there enjoy is an eternal 
crown, i.e. the fellowship of eternal righteousness with the Holy Ones - 
the angels of God - in whose company the just rejoice to all eternity, 
telling forth the glory of God (1:20A iii-v). 


(a) The world of the righteous 


18:10 A thousand years of this world 
Are not like as one day in the world of the righteous 


(b) Eternal life 


1:12 The fear of the Lord ... (brings) joy and gladness and eternal 
life 
1:20 Her (Wisdom's) roots are everlasting life, 
And her branches are length of days 
1:20A viii (Let him hearken) who will inherit life 
As an eternal heritage and a great joy 
1:20A ix Hearken unto al my words and do them, 
And thou shalt be inscribed in the Book of Life 
3:1 So do, that ye may live the life which is eternal 


(c) Everlasting reward 


1:20A iii She (Wisdom) prepares for him an eternal crown, 
And eternal righteousness among the Holy Ones /76/ 
1:20 A iv He rejoiceth over her and she rejoiceth over him, 
And she rejecteth him not to all eternity 
1:20 Av The angels of God rejoice over him, 


And tell forth all the glory of the Lord. 


It will be noted that Syr introduces two ideas not found in the 
eschatology of Gr II, viz. the written record of man’s bad deeds, and the 
just man’s fellowship with the angels in the world to come. Apart from 
that, Syr’s eschatology is remarkably close to Gr H's, covering the same 
ground and sharing on all points the same leading ideas. Yet the 
language employed is usually quite different from that of Gr II, and 
nowhere does Syr's eschatology coincide textually with Gr II’s. This 
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would suggest that Syr's underlying Heb arose in the same school of 
thought as Gr II’s but without direct dependence of one upon the other. 
The same cast of mind is embodied in both, but the hands that wrote 
were different. 


8 IV: The Question of the Origin of the Expanded Text 


(i) Neglected by commentators 


The question of the origin and nature of the characteristic additions and 
variants of the expanded text has been hitherto strangely neglected by 
most commentators and textual critics of the book. The majority are 
content with detecting the existence and extent of each addition, and 
then casting it aside as of no further interest. “V ... sekundar ist” repeats 
Peters, endlessly and laconically. The English Revised Version excludes 
the additions (which had found a place in the Authorised Version) with 
the recurring marginal note “Verse .. is omitted by the best 
authorities". The Revisers followed rigidly the Uncial MSS. "What they 
did not find there, they excluded and suppressed .. So far as the 
Revisers' jurisdiction extends, these verses have perished and become 
as though they had never existed, leaving only a number and no name 
behind them”. Yet many of these passages are found in the official 
Latin Vulgate and are quoted as Scripture by Clement of Alexandria, 
Cyprian, Chrysostom and other patristic writers. If they be accepted as 
divinely inspired, surely they deserve study as marking the growth of 
Old Testament revelation. And if they be not accepted as an integral 
part of the canonical /77/ text, at least they are of great importance as 
throwing a welcome light on the evolution of Jewish ideas on the 
nature of the spiritual life and of the world to come, at a period when 
Jewish theology was feeling the push of progressive and refining forces 
in this very field of thought. Smend recognises this: 
Viele von ihnen sind deutlich jüdischen Ursprungs, und mehrere kónnen 
nur durch die Annahme von Übersetzung aus dem Hebräischen erklärt 
werden. Es ergibt sich daraus, dass das Werk des Jesus Sirach in früher 
Zeit eine hebräische Bearbeitung erfahren hat, die von eigenartigem Geiste 
getragen war und für die Geschichte des Judentums von gewissem 
Interesse ist.1? 
Smend, however, did not follow up in practice this recognition of the 
value of the expanded text; and though he assembles the readings of Gr 
II in his Introduction, with a scant selection of the readings of Lat, he 


101 HART, Ecclesiasticus, 272 f. 
102 SMEND cxiv (8 9. Die Eigenart der Zusätze). 
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pays practically no attention to them in his Commentary. Jülicher 
criticises him for this: 
Smend ... hätte ... nicht einen Augenblick vergessen, dass sein Arbeitsobjekt 
nicht die Übersetzung des Enkels, sondern das Buch des Siraciden in seiner 
ganzen Geschichte bildet - zu dieser Geschichte gehóren die Glossen des 
Zweiten Griechen ebenso wie allerhand fatale Fehlgriffe des Enkels.1° 


De Bruyne puts the whole matter excellently when he writes: 


Jusqu'ici les commentateurs se contentent de traduire et d'expliquer le 
texte primitif; toutes les variantes ne semblent avoir de valeur que pour 
fixer ce texte primitif. Cette mentalité me parait assez étroite, surtout dans 
le cas de l'Ecclésiastique. La pensée juive qui se manifeste dans le grec II 
n'est-elle pas digne d'étre étudiée aussi bien que celle de Jésus, fils de 
Sirach? L'historien ne doit-il pas chercher et noter l'évolution des 
doctrines? Et à ce point de vue quel livre plus intéressant que celui-ci où on 
a délibérément modifié et complété le texte original?! 


(ii) Schlatter's theory and its rejection 


The doctrine and origin of the 'glosses' of the expanded text have, in 
point of fact, been specially studied by two writers, Schlatter and Hart. 
Schlatter's theory (which is shared to a large extent by Ryssel) is 
expounded in its main points in his monograph.! It may be reduced to 
five propositions: /78/ 

1. The unity of language and theological outlook which runs 
through the main body of the glosses as found in Gr II proves their 
common origin. 

2. They contain nothing specifically Christian and are of pre- 
Christian origin. 

3. They are of Greco-Jewish origin. 

4. They come from the hand of a member of the synagogal school of 
theology founded by a hellenized Jew of Alexandria, Aristobulus (170- 
150 B.C.) 

5. None of the surviving Greek MSS of Sirach is descended from the 
original unglossed version made by the grandson of the author. All are 
descended from the glossed recension of this anonymous follower of 
Aristobulus. But in Origen's time a type of text was evolved from the 
glossed recension by the removal of a large number (not all) of the 
glosses; this more conservative recension was adopted in the Hexapla, 
and to it the text of the uncial MSS goes back. 


103 JÜLICHER, Review of Smend in: ThLZ 33 (1908) 325. 
104 DE BRUYNE, Le prologue, in: ZAW 47 (1929) 263. 
105 SCHLATTER, Das neu gefundene hebräische Stück, 162-166. 190; HART, Ecclesiasticus. 
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Only by Ryssel has this theory of Schlatter been accepted with any 
completeness. The first two statements are nowadays accepted as 
demonstrated: the unity and pre-Christian origin of the great body of 
the glosses. The 5*^ proposition, reconstructing the early history of the 
Gr text, is based on such flimsy arguments - ‘a house of cards’, says 
Smend - that it has found no support from other textual critics.! The 
3rd and 4 propositions, asserting the Greco-Jewish origin, are the ones 
which most concern our present subject. The non-Hebrew origin of the 
glosses could be maintained with some show of argument when 
Schlatter wrote and while only Chs. 39:15-49:11 of the rediscovered 
Hebrew text were available to the public. But since the publication of 
the remaining portions it has become clear beyond a doubt that a 
Hebrew original underlies many of the additions, and that Schlatter's 
term 'der Glossator des griechischen Sirach' begs the question. The 
actual Hebrew original of 11:15. 16 and 16:15. 16 is now to hand, and 
the Hebrew cast of the language and the thought of a great number of 
the glosses is more and more insisted on by commentators. It is 
unnecessary for us, therefore, to go into the various questions 
concerning Aristobulus and his school which are still in debate. As a 
hellenized Jew, writing in Alexandria, in Greek, Aristobulus cannot 
have been the source from which came glosses so /79/ redolent of 
Hebrew language and Hebrew thought.!® 


(iii) Hart's theory and its shortcomings 


In the ‘Prolegomena’ which accompany his edition of Sirach according 
to Codex 248, Hart devotes a long chapter to the problem of the nature 
and origin of the 'glosses'. He puts forward the theory that the 
additions "are fragments of the Wisdom of a Scribe of the Pharisees 
and contain tentative Greek renderings of many of the technical terms 
and watchwords of the Sect" (274). He takes it for granted (though not 
quite consistently, see below) that the glosses originated in Greek. And 
he seems to place their date of origin roughly towards the end of the 24 


106 RYSSEL, in: KAUTZSCH I, 246-248. 

107 See Smend's critique in his review of Schlatter in: ThLZ 25 (1900), 387-392; and his 
Commentary, xcvi. 

108 The very existence of Aristobulus has been questioned by some, and the early date 
assigned to him (170-150 B.C.) denied by many. The authenticity of the fragments of 
his work (surviving chiefly in Eusebius Historia Ecclesiastica vii, 32, 16-19; Praeparatio 
evangelica vii, 14; viii, 10; xiii, 12), is also questioned. See WENDLAND, Aristobulus of 
Paneas, in: JE IL, 97 f. On the other side, answering these attacks, see SCHÜRER, 
Geschichte des Jüdischen Volkes III, 516-521. 

109 HART, Ecclesiasticus, 272-320 (‘The Pharisaic recension of the Wisdom of Ben Sira’). 
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century B.C. under John Hyrcanus." These conclusions of Hart have 
been whole-heartedly accepted by Oesterley and Box. Oesterley speaks 
of the ‘great skill’ with which Hart's ‘minute investigation’ has been 
carried out, and concludes that "everything points to the correctness of 
this view, so that one may rightly speak of the secondary text ... as the 
'Pharisaic recension'".!!! Other critics are more reserved. Margolis in 
his review of Hart fears that the theory "will not commend itself to 
cautious readers", and Smend summarily rejects it.''? Hart himself 
acknowledges that whilst his "discussion has been lengthy", yet "it is 
not complete" (318); and describes the evidence from Josephus on 
which he mainly relies as a scanty but substantial foundation (319). 
Evidently the theory can be accepted, if at all, only with reservations. 

The fundamental merit of Hart's work is that it recognises the 
schools of Palestinian Judaism in the 2^4 century B.C. as the source to 
which Sir II can be ultimately traced back; and that it carries out a 
comparative study of the work on that basis, seeking suggestive 
parallels in early Pharisaism as delineated in Flavius Josephus and as 
partly represented (Hart thinks) in Philo and St. Paul. The parallels 
discovered between Philo and the glosses are valuable and striking. So, 
though to a less extent, are those between the glosses and Josephus' 
account of the tenets of the Pharisees.!'? 

That the evidence surveyed, however, is relatively 'scanty' and the 
investigation unfortunately ‘incomplete’ is only too /80/ obvious. If we 
dwell here on the defects of Hart's work, it is only with a view to 
determining where it has fallen short, and so preparing the way for a 
study in which we hope - taking our stand on what he has solidly 
established - to go beyond his conclusions or to refine upon them. 

To begin with, it is hard to take as serious argument the various 
instances of paronomasia pointed out by Hart as evidence of the 
Pharisaic connections of the glosses. Thus, in 18:29 parrhesia = 
Pharisaism.''* Other unconvincing examples of this kind of argument 
will be found in Hart in connection with Sir 22:23 (p. 296), 19:18 (p. 
313); 1:11; 17:18; 25:11 (p. 315, 316). 


110 HART, Ecclesiasticus, 287-288. 

111 OESTERLEY, xcviii f. See BOx, 282 

112 MARGOLIS, Mr. Hart's ‘Ecclesiasticus’, in: JQR 1 (1910) 407; SMEND, Review of Hart, 
in: ThLZ 34 (1909) 633 f. 

113 In HART, Ecclesiasticus, see in particular his study of the ideas of 'Nobility' (300); 
‘Reception and Rejection’ (302); ‘the Promise’ (306-310); ‘Fear and Love of God’ (314- 
316). 

114 HART, Ecclesiasticus, 283. A propos of this ‘equation’ Smend remarks ‘so ist man 
geneigt an seinem Ernst zu zweifeln'; SMEND, Review of Hart, in: ThLZ 34 (1909) 
633. 
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More disconcerting is the lack of clear-out consistency regarding 
the central question: are the additions by origin Greek or Hebrew? The 
formal statement of the thesis implies that the glosses originated in 
Greek, containing "tentative Greek renderings of many technical terms 
and watchwords of the Sect" of the Pharisees (274). And this is the 
standpoint which the main argumentation assumes throughout (see 
281. 285). On the other hand, the existence of a Hebrew original for 
many of the additions, later rendered into Greek by a mere translator, 
seems to be asserted or implied.!5 Segal understands Hart as standing 
for the Hebrew origin of the glosses.'!° And in an earlier article by Hart 
himself we read, with reference to the additions in Gr II, "these so- 
called glosses often embody Hebrew or Aramaic variants" 17 

The view thus assumed, at least implicitly, by Hart is the one which 
nowadays prevails amongst those who inquire at all into the origin of 
the additions of Gr II: viz. that they represent a fusion of two distinct 
streams, the one clearly of Hebrew origin, the other clearly of Greek. 
Thus Smend in his review of Hart - a review written three years after 
Smend's own commentary on Sirach had appeared - points out how 
necessary it is that someone should undertake a comprehensive study 
of the "Plus" of Gr II, in order to distinguish finally in it those words or 
passages which are purely Greek glosses, from those which are 
translations from an expanded Hebrew text.!9 Segal in his recent study of 
‘The Evolution of the Hebrew Text of Ben Sira' is in complete 
agreement. "Of special interest to our inquiry are the numerous 
additions in Gr II. ... Many of them are certainly of Greek origin ... On the 
other hand some of these additions were certainly derived from a Hebrew 
original”. And again: "Gr II .. embodied the variations /81/ and 
additions of the new Hebrew text and also added fresh interpolations 
composed originally in Greek" 19 

But Hart has not followed up the consequences of his claim that a 
substantial number of the additions are of Hebrew (or Aramaic) origin. 
He has made no use, as an additional term of comparison, of the 
Hebrew and Aramaic writings produced by Palestinian Judaism during 
the period in question. This omission has deprived his work of much 
that would otherwise have greatly increased its solidity and value. He 
is content to work on the basis of Josephus and Philo, and has thus 
repeated Schlatter's error of looking to purely Greco-Jewish sources, 


115 HART, Ecclesiasticus, 290, n. 3; 293, n. 5; 304, n. 4; 308. 

116 SEGAL, Evolution, 106 [not 16, as in Kearns’ original text, PCB]. 
117 HART, Primitive Exegesis, in: JOR 15 (1902-1903) 629. 

118 SMEND, Review of Hart, in: ThLZ 34 (1909) 634. 

119 SEGAL, Evolution, 106-107. 109; our italicization. 
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when the whole colour of many of the glosses, and the actual recovered 
Hebrew text of some of them, cry aloud their Hebrew origin. 

At a few points Hart has, indeed, made use of some of the Jewish 
apocrypha, but without realising that he had in his hand the key to 
many of the problems he was engaged on. Thus he quotes the Prayer of 
Manasses, the Psalms of Solomon, and the Testaments of the xii Patriarchs;? 
and in his discussion of the phrase 'the Holy Age', he says "it occurs 
also in the Apocalypse of Baruch and the Epistle of Barnabas" (312). 
But these hints remained only hints, leaving lacunae in the evidence he 
made use of and in the conclusions he arrived at, which are described 
in his own terms as respectively ‘scanty’ and ‘incomplete’. 

The main sources used by Hart are Josephus and Philo, with some 
reference to the Talmud and to St. Paul and the Gospels. Of these he 
speaks as follows, in different places. "For knowledge of the distinctive 
doctrines of the first Pharisees we are dependent upon Josephus. The 
books of the New Testament - and especially the Epistles of St. Paul — 
contain much and valuable information about them. But their evidence 
- like that of the Talmud - refers to a later date than that to which these 
fragments seem to belong" (274). Again: "The methods of the Pharisees 
can be studied in the Talmuds and in the works of Philo" (297). And 
again: "The quasi-contemporary statements of Josephus afford a scanty 
but substantial foundation for the reconstruction of their early history. 
The doctrines common to Philo of Alexandria and Saul of Tarsus, 
disciple of Gamaliel ... demonstrate the existence of a far-away ancestor 
.." (319). It is clear, on reflection, how frail these foundations are to 
sustain the weight of theory imposed upon them. To call Josephus a 
^quasi-contemporary' source for early Pharisaism is to put so much 
meaning into quasi as to empty all meaning out of /82/ contemporary. 
Early Pharisaism for Hart is Pharisaism of the Maccabean age and 
immediately after. Still further removed from it is the late Rabbinism of 
the Talmud. As for Philo, he can be taken as representing Pharisaism 
only in a much diluted sense.?! And it is plain that St. Paul, even where 
he coincides in thought or terminology with Philo, need represent only 
the common beliefs and formulas of all pious Judaism and not 
'specifically Pharisaic teaching’. 

This expression of Hart (ix) which we have italicised introduces a 
final remark on his methods. To maintain that a particular term or 
teaching of Gr II is specifically Pharisee it is necessary to show its 
occurrence in the chosen sources, and to show it there as attributed to 
the Pharisees as such, and not as the common property of all pious 


120 HART, Ecclesiasticus, 307-308. 
121 See LAGRANGE, Le Judaisme, 579-581. 
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Jews or of other sects or groups within the nation.!'? In many instances 
Hart's discussion of expressions found in Gr II omits this essential 
second term of the comparison. No evidence from the sources is offered 
of the Pharisaic attribution of the following terms: — nobility, connected 
with Pharisaism only by the vague statement "this line of argument is 
common to St. Paul and Philo, and is therefore part of their common 
inheritance of Pharisaism" (300); reception and rejection, Pharisaic 
because in Rom 11:15 the words "are used without explanation as being 
well-known technical terms" (302); repentance: "the Pharisees, like the 
prophets and the Rabbis, were concerned to insist upon the paramount 
importance of Repentance” (305), — so that, in fact, the concept and the 
term are not proper to the Pharisees at all. 

An interesting point is that Hart refers to the doctrine of the bodily 
resurrection of the Just as a cardinal tenet of Pharisaic teaching, but 
finds no echo of it in the glosses of Gr II. "Apart from the doctrine of 
the Resurrection and the Judgement he (Josephus) says little of their 
general teaching as it related to the individual" (297). Hart's theory is 
incomplete in this point too, that it fails to account for the silence, on 
this important aspect of eschatology, of the glosses which nevertheless 
make a point of mentioning divine judgement, future requital, and the 
World to come. 


(iv) Segal's dating of the Recensions of Heb II 


Segal's article on "The Evolution of the Hebrew Text of Ben Sira' /83/ 
marks the latest step forward in the study of the origin of the various 
forms in which Sir has come down to us. Taking as his basis the 
Hebrew, Greek and Syriac forms of the book, and relying almost 
entirely on the data of a textual and linguistic nature which these 
witnesses furnish, he has attempted with a good deal of success to fix 
the relations of the versions to one another and to the underlying 
recensions of the Hebrew. We summarise his conclusions as follows. 


122 The significance of the expression 'specifically Pharisaic teaching' has not escaped 
Smend: "In Wahrheit verraten die Zusätze, die in ihrem griechischen Ausdruck 
allerdings zuweilen an Philo und Josephus erinnern, nirgendwo spezifisch 
pharisáische Denkweise"; SMEND, Review of Hart, in: ThLZ 34 (1909) 633. 

123 See also the treatment of hope (310 f.); the World to Come (312); recompense (313); glory 
(317), and things indifferent (317 f.). 
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1. Gr I (The translation made by Ben Sira’s grandson) 


"A study of Gr I makes it quite clear on exegetical grounds alone that 
the Hebrew text used by the translator must have differed in many 
passages from the original text of the author".?* On the omissions 
made by Gr I: "It is not unlikely that at least some of these omissions 
already existed in the Hebrew text before the translator" (101). "In a 
considerable number of passages the Hebrew text on which Gr is based 
differed materially from the primitive text produced by Ben Sira 
himself.. In their totality these differences gave to the grandson's 
Hebrew text the character of a new recension" (104). 


2. Gr II (partly surviving in fam. 248 and Lat) 


This "new version or revision was based on a new recension of the 
Hebrew text which thus differed more or less materially from the 
Hebrew original of Gr I. ... Some at least of the renderings of Gr II were 
derived from a new Hebrew original .. Of special interest to our 
inquiry are the numerous additions in Gr IL .. Many of them are 
certainly of Greek origin ... On the other hand some of these additions 
were certainly derived from a Hebrew original" (104. 106). Of the new 
Hebrew recension which underlay this Greek "a characteristic feature 
... was the interpolation in the text of amplifications, glosses, and other 
additions. The appearance of this recension led to the production of Gr 
II which embodied the variations and additions of the new Hebrew text 
and also added fresh interpolations composed originally in Greek. The 
date of this new recension must be early, probably pre-Christian. 
Clement of Alexandria ... took his numerous citations ... from Gr II ... 
But Gr II was certainly the work of a Jew, as is shown by the typicaly 
Jewish characteristics of his rendering and of the Greek interpolations” 
(109-110). /84/ 


3. The Hebrew Recension underlying Syr 


“There are few verses in Syr which can be said to represent faithfully 
the original text. But these innumerable variations cannot all be put to 
the account of the translator and the translation. Many of them no 
doubt already existed in the Hebrew original used by the translator ... 
Its disagreements with Gr certainly often, if not always, rest upon a 
difference between his Hebrew text and the Hebrew text of Gr.” (111). 


124 SEGAL, Evolution, 93. 
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Segal concludes (113) that Syr did not copy from Gr II, and for this he 
gives sound reasons; especially the fact that none of the interpolations 
of Gr II are found in Syr. (Against Smend, Sir 26:19-27 came to Syr from 
a Hebrew source, not from Gr II) The agreements which exist, 
therefore, between Syr and Gr II are based upon the Hebrew original of 
Syr. 

Can a date for the appearance of this Hebrew original of Syr be 
fixed? Segal writes: "It is later in date than Gr II but earlier than Heb" 
(125), i.e. than the Hebrew recension represented by the Heb MSS of the 
Cairo Genizah. And he continues: "It is of course later than the Peshitta 
version of the Hebrew Bible and of the New Testament as is shown by 
its renderings which are borrowed from the Peshitta, e.g. 22:24 from 
Joel 3:3 (2:30); 33:11 from Dan 4:32; 38:24 from 1 Tim 5:13 ...".125 

As another clue to the date of Syr, Segal points out that it "is based 
upon a Hebrew text which embodied popular paraphrases of certain 
verses originally current orally in Jewish circles of the talmudic period" 
(123). And he concludes that "the Hebrew recension used by Syr 
should be assigned to 2"? century C.E.” (140). 


4. Heb (i.e. the Hebrew Recension represented by existing Heb MSS) 


The Heb MSS represent still another recension of Heb. Its characteristic 
is that it goes much further in the way of simplifying the diction of 
proverbial sayings that Syr had done. From this it is concluded "that 
Heb received its present form after the Hebrew recension of Syr. From 
the mishnaic diction of many of the doublets it is clear that they arose 
in the talmudic period" (132). From a study of the rabbinical quotations 
of Sirach Segal feels justified in concluding that "in general Heb is 
older, possibly very much older, /85/ than the age of Rab (first half of 3 
century, C.E.)” and thus "Heb may have taken its rise towards the end 
of the 2rd century C.E.)” (139-140). 


5. Summary 


Segal's reconstruction of the textual history of Sirach thus posits the 
following stages: 
i. The primitive Hebrew text of Ben Sira. 


125 See below our criticism of this argument in the paragraph entitled ‘Some remarks on 
Segals’ conclusions’. 
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ii. A new recension of this, made before 132 B.C. and now 
represented by Gr I. Both by omissions and otherwise it differed ma- 
terially from the primitive text in a considerable number of passages. 

ii. A new recension of Hebrew, whose characteristic was the 
interpolation of amplifications, glosses and other additions. On the 
basis of this interpolated Hebrew a revision of Gr I was made in Greek, 
thus producing Gr IL In this Greek revision, further additions, of 
purely Greek origin, were made. This recension was probably pre- 
Christian in date. 

iv. A third Hebrew recension, influenced by the previous two, was 
made in the 2*4 century A.D. It is this that underlies Syr. 

v. Later than the third recension, and possibly towards the end of 
the 2^4 century A.D., influenced by all three previous recensions, and 
characterised by the simplified diction of proverbial sayings, appeared 
the Hebrew recension which is extant in the Cairo Genizah MSS. An 
offshoot of this is the series of quotations of Ben Sira found in the 
rabbinical writings. 


Some remarks on Segal's conclusions 


This careful study of Segal has confirmed the conclusions of previous 
workers on four important points: 

(1) The existence of a distinct Hebrew recension underlying Gr I. 

(2) The occurrence in Gr II of interpolations based on an expanded 
Hebrew. /86/ 

(3) The occurrence in it also of interpolations of purely Greek 
origin. 

(4) The Jewish origin and pre-Christian date of Gr II. Segal has 
advanced good grounds, too, for holding 

(5) That not all the peculiarities of Syr are due to the translator, but 
that many of them belong to the Hebrew text which he was rendering 
into Syriac. 

(6) That this Hebrew text was a distinct recension of Heb, and that 
Syr is thus textually independent of Gr II. 


On the other hand a weak point in Segal's position is his dating of this 
Heb which underlies Syr. One of the arguments which has led him to 
place Syr in the second century A.D. is the occurrence in it of 
borrowings from the Peshitta OT and NT." Is there not an 
equivocation here? The Syriac rendering of an underlying Hebrew 
recension could well have been made by one familiar with the Peshitta, 


126 See above: '(3) The Hebrew Recension underlying Syr’. 


122 Chapter I 


and yet the underlying Hebrew could, of course, have been of earlier 
and pre-Christian date. Commentators admit that Syr as a version 
shows evidence of Christian origin. But this is not taken as solving the 
question whether a distinct recension of Heb underlies Syr and , if so, 
what is its date. 

Another argument by which Segal dates Syr is the relationship 
implied to the later 'Heb' recension by the stage of advancement 
towards a more popular diction which certain of the proverbial sayings 
in it exhibit. But on Segal's own showing the relevant passages form 
only "a comparatively small number" (123), leaving the argument too 
tenuous for the conclusion drawn from it. 

The dating of Gr II as vaguely of 'pre-Christian' times is another 
weak point in Segal's position. The phrase could mean any point 
between 132 B.C. and 1 B.C. We believe that this inability to fix with 
any certainty or precision the date of either Syr or Gr II arises 
necessarily from the meagreness of the purely textual data available. 

In default of the discovery of new manuscript material, we believe 
that another line of evidence must be opened up, and another method 
made use of before the question of dating the various recensions can 
receive a more satisfactory solution. This is the line of evidence offered 
not by the purely textual and linguistic data of the versions, but by 
their content - their doctrinal and literary affinities, studied by the 
comparative method, and so /87/ replaced, as far as may be, in the 
historical milieu in which they originated. To this point we now turn. 


(v) Scope and method 


It is the comparative method, applied to the contents of the textual 
witnesses that gives promise of the possibility of going beyond the 
conclusions reached by Segal and others on an almost purely textual 
and linguistic basis. Such a basis is, of course, the necessary foundation 
for any fruitful literary and doctrinal comparison; and in what follows 
our debt to the patient and fruitful labours of the textual experts will be 
self-evident throughout. What is most significant in the work of 
Schlatter and of Hart is based on a judicious combination of the 
comparative literary study with the textual. But they, too, have left 
open the possibility and indeed, by the precariousness of their results, 
emphasised the necessity, of a more comprehensive comparative study 
pushed much further. 

In the case of Gr II in particular, while the existence in it of many 
interpolations of Hebrew origin is nowadays more and more admitted, 
the comparative study of it has been based purely on Hellenistic terms 


The Expanded Text and the Problem of its Origin 123 


of comparison. We propose, therefore, to take as the first main term of 
our comparison both the 'interpolations' of Gr II and the relevant 
‘peculiarities’ of Syr; and for our other term of comparison the Jewish 
literature of the period roughly 200 B.C. to 100 A.D., - chiefly the 
Jewish literature of Palestinian origin, but not excluding the Greco- 
Jewish works. For further definition of these terms see the following 
chapter. The line along which we have chosen to work out the 
comparison between these two terms is that of eschatology. The reasons 
why we have chosen this feature as the cardinal point of our 
comparison are these: 

(1) In Sir II the eschatology is a substantial, integral and distinctive 
element. By this we mean that it is so extensive as to form an 
appreciable body of doctrine, sufficiently developed to form a well- 
marked subject of literary and doctrinal analysis and comparison; that 
it is not merely of a piece with the other doctrines of the work, but is 
the focus in which they all meet and culminate; and that it exhibits 
features which mark it out as belonging to a definite school or stage of 
doctrinal development amongst the Jews of the later centuries before 
Christ. To have traced the immediate sources of the eschatology of Sir II 
is to have gone a long way towards tracing the sources of the glosses as 
a whole. /88/ 

2) The eschatology is the chief doctrinal bond which unites three 
different groups of textual witnesses for Sir II, viz. Gr II, Lat and Syr. 
As we noted previously, Heb II contains no identifiable eschatological 
teaching, but Gr II and Lat, on the one hand, and Syr on the other, 
approach each other most closely, and point most emphatically to unity 
of origin, precisely in their teaching on the Last Things. 

3) From the point of view of the Jewish religious works which form 
the other term of comparison, their eschatology is the element which 
may be expected most quickly and most decisively to reveal the 
doctrinal affinity — or absence of it - of any one of them with Sir II. For 
the grouping and sub-grouping of most of the works of the epoch, 
eschatology is the touchstone. The period was the one in which this 
particular element of Old Testament theology underwent a rapid and 
many-sided development. Both in the canonical books under the 
guidance of progressive revelation and divine inspiration, and in the 
non-canonical books as well, the older and traditional concepts of life 
after death were re-examined and refined, new and more spiritual 
consequences were drawn from them, broader and deeper views 
emerged. And in accordance with the degree to which a given book of 
the period is seen to have incorporated these new influences or reacted 
against them - to have yielded to them much, or little, or not at all - it 
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can be assigned with fair certainty to its proper theological and literary 
milieu. 

Conscious survival after death in a more than merely perfunctory 
sense; a divine judgement of the individual at or after death, correlating 
his lot in the world to come with his conduct here below; everlasting 
punishment and everlasting reward, and the forms they are conceived 
to take; an intermediate state in which the dead await the final 
assignment of their everlasting lot; the possibility of the living being 
able to help the dead by prayers and sacrifices; the converse possibility 
of the just who have passed on being able by their prayers to help the 
faithful here below; an eventual bodily resurrection - for some only 
(the Just, the Israelites), or for all mankind, - followed by a general 
judgement; and that, in turn, followed by an everlasting reign of glory 
for the Just in heaven - preceded or not preceded by an earthly reign 
here below; - all these and other concepts of the life to come provide so 
many elements whose presence or absence or combination, whose 
greater or less development, in the literary productions of later Old 
Testament Judaism point to the answer to many questions of religious 
affinity and literary origin. This is the key which we have here tried to 
use, to find the answer to the question of the origins of Sir II. This is the 
compass which chiefly, though not solely, has guided us to the 
conclusions which we here put forward. 


Chapter II 
The Eschatology of Sir II 


Its Parallels in Jewish Literature 


§ I: The Field of Study 


The Jewish literature whose eschatology we here compare with that of 
Sir II is the canonical and apocryphal literature produced by Judaism 
from the time of the appearance of the original work of Ben Sira down 
to the latest date at which Jewish literature could reasonably be 
conceived as appreciably influencing the form or content of the various 
recensions of Sir II which have come down to us; in a word, Jewish 
literature from about 190 B.C. to the last quarter of the first century 
A.D. 

We deliberately exclude consideration of the literature of Mishnah, 
Talmud and the rabbinical writings. This forms a special field in itself, 
whose bearings on the textual and exegetical problems of Sirach have 
not been neglected by specialists.! 

In the writings of hellenised Jews like Josephus and Philo, Hart and 
Schlatter have sought parallels to Sir II, and in a measure found them. 
But this literature, too, we have left aside, confining ourselves, for the 
writings of hellenistic Judaism, to those products of it which are 
canonical (such as the Book of Wisdom) or which are closely connected 
with biblical literature, such as the uncanonical 2 Enoch. 

For guidance through the mazes of the Jewish Apocrypha properly 
so called we have looked chiefly to the collections of Charles (APOT), 
and of Kautzsch, and to the general works listed in our Bibliography 
under the names of Andre, Frey, Migne (Dictionairre des Apocryphes), 
Moore, Oesterley (Introduction to the Books of the Apocrypha), Riessler, 
Rowley, Schürer (vol. 3, 188-468), Szekely and Torrey. 


1 See SGAMBATO, Archivorum (1703; still usefull; COWLEY-NEUBAUER, xix-xxx; S. 
SCHECHTER, "The Quotations from Ecclesiasticus in Rabbinic Literature," in: JOR 3 
(1891) 682-706; and especially SMEND, xlvi-lvi, who includes references to the 
literature of this subject. 
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Naturally, not all the works contained or referred to in these 
collections and introductions afford material relevant to our inquiry. 
We have made certain omissions, as follows: 

A number of references to the work variously known as 'Fragment 
of a Zadokite work', "The Sadoqite Book of the New Covenant (of 
Damascus), “The Damascus Document, ‘Die Damaskusschrift’ 
(abbreviated Dam) etc. we have on consideration decided to eliminate 
/90/ from our parallels to Sir II. Our chief reason for leaving it aside is 
because its eschatological teaching is meagre and doubtful. Besides, there 
is still great diversity of view and uncertainty amongst scholars 
concerning its date, bearing and historical background.? Charles places 
it towards the end of the 1* century B.C., Lagrange as late as 200 A.D. 

Closely connected with Dam are some of the group of Jewish 
documents discovered recently in the grotto of Ain Feshkha to the 
north-west of the Dead Sea. These documents give promise of throwing 
some light, directly and indirectly, on the subject of our present 
inquiry. They include writings akin to the Book of Jubilees, a book in 
which we find many parallels to Sir II. They include, also, an Aramaic 
version (or original ?) of 1 Enoch. They are connected both by contents 
and location with the sect of the Essenes. 

These and other points of importance would have made these 
documents one of our principal objects of study in the present work 
had they been available in their entirety. Unfortunately such is not yet 
the case. Their complete and scientific publication is promised shortly 
and eagerly awaited. But pending publication we have preferred to 
hold our hand in their regard, rather than include elements derived 
from the fragmentary portions and the partial and disconnected studies 
of them which the learned world has had to be content with up to the 
present.* 

New Testament and other Christian writings we have quoted only 
occasionally, by way of illustration. And this is true of that class of 
writings which, in appearance Jewish, are in reality Christian by origin 
or by wholesale adaptation. Such are, for example, The Testament of 
Solomon; The Ascension of Isaiah; The Testament of Isaac; The Testament of 


2 See a reference to recent literature on the subject by TOURNAY, L’Eschatologie, 216. 

CHARLES, APOT II, 787-788; LAGRANGE, RB 21 (1912) 212-240, esp. 213 ff. 

4 Numerous articles, of unequal value, have been appearing on these documents in 
the Biblical periodicals since 1948. A brief, comprehensive account of them, drawing 
attention, amongst others, to the points we have mentioned above, is given by ]. 
O'CALLAGHAN, Sj, "The Scrolls newly discovered in Palestine" in Scripture, IV 
(1949) 41-46. 
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Jacob; 3 Baruch (The Greek Apocalypse of Baruch)? A number of other 
Apocalypses, too, are of Christian origin in spite of their Jewish 
sounding titles: Apocalypse of Ezra, Apocalypse of Sedrach, and the 
fragmentary Apocalypse of Zephaniah (worked over by Christian hands).° 

The Apocryphon of Ezekiel, of Jewish origin, 50 B.C. - 50 A.D., is too 
fragmentary for our purpose.” /91/ 

Because of their late date we have left aside Jewish Apocrypha 
which in their primitive, or at any rate in their extant form, took their 
rise in the 2rd century A.D. or later. Such are, for example, The 
Chronicles of Jerahmeel, incorporating Yosippon and the Book of Ha-Yashar; 
3 Enoch or the Hebrew Book of Enoch; the Hebrew Apocalypse of Elias. 

Of the Apocrypha which fall within our terms of reference there 
are, of course, some which because of their scope or subject-matter 
have nothing to tell us of the eschatology of their authors. Such are 3 
Esdras, a redaction of materials found chiefly in the canonical 
Chronicles, Esdras and Nehemias — and in any case antedating our time 
limits; 3 Maccabees (of hellenistic origin, about 100 B.C.?); and the work 
given in translation by Cotton under the title 5 Maccabees, which 
apparently has not yet, despite its importance, been critically edited. 

The Apocrypha which have been of positive assistance to us are 
exhibited summarily in the following table, in which we have tried to 
include briefly the consensus of critical opinion on the provenance, date 
etc. of each work, following especially APOT. 


Abbrev. Title Provenance, Date etc. 

Apoc. Abr. Apocalypse of Hebrew or Aramaic, ca. 100 A.D. (Box 
Abraham ed) 

Apoc. Apocalypse of Moses see below, Vita Ad. 

Mos. 


5 Chester C. MCCOWN, The Testament of Solomon, Leipzig 1922; TISSERANT, Ascension 
d'Isaie; Box, Testament of Abraham, 55-90. 

6 On these see TORREY, Apocalypse. 

7 K. HOLL, “Das Apokryphon Ezechiel," in: Aus Schrift und Geschichte. Theologische 
Abhandlungen, Adolf Schlatter zum seinem 70. Geburtstage, Stuttgart 1922, 85-98; FREY, 
Apocryphes, 459-460. 

8 Moses GASTER, The Chronicles of Jerahmeel, London 1899; Hugo ODEBERG, 3 Enoch, 
Cambridge 1927; Moses BUTTENWIESER, Die hebräische Elias-Apokalypse, Leipzig 1897. 

9 See H. COTTON, Five Books of Maccabees, Oxford, 1832; C.C. TORREY, Encyclopedia 
Biblica III (London 1902) 2868, says, "the book deserves more attention than it has 
received". See also Abrahams, JE VIII, 244. The Arabic text is printed in the Paris and 
London Polyglots. 


2 En. 


Esd. 


Chapter II 


Assumption of Moses 


(Syriac) Apocalypse of Baruch 


First (or Ethiopic) 

Book of Enoch!’ 

The analysis given by Charles is 
generally accepted. We call them 
respectively A, B, C, D, E, F. 


Those containing parallels to Sir II are : 


1 En (A) (Chs. 1-36) 

1 En (B) (Chs. 37-71) "The Book of the 
Parables" 

1 En (E) (Chs. 91-105; 108) 

Second (Slavonic) Book of (the Secrets 
of) Enoch 


Fourth Book of Esdras The portions 
which offer parallels to Sir II are: 


4 Esd. S (substance of Chs. 3-10) 
4 Esd. E2 (Ch. 14) 

Book of Jubilees 

Fourth Book of Maccabees 


The Prayer of Manasses 


The Psalms of Solomon 


Sibylline Oracles 


Hebrew, A.D. 7 - 29 (The 
epoch following the death of 
Herod the Great: Lagrange) 
Hebrew, latter half of 1st 
century A.D. 

Opposite work, from 
Hebrew and Aramaic 
originals which appeared in 
Palestine from 167 B.C. to 
about 14 A.D. On the dating 
of the sections mentioned 
here, see note below. 

167 B.C. 

ca. 100 - 75 B.C. 


same 
1-50 A.D., in Egypt: the 
hellenized form of the 
Henoch tradition, using 
some material of Hebrew 
origin. 

Composite work from 
Hebrew originals, mainly of 
time of Domitian, 81-96 A.D.; 
small portions as early as 30 
B.C. 

Near 100 A.D. 

Near 100 A.D. 

Hebrew, in Palestine, under 
John Hyrcanus, ca. 125 B.C. 
In Greek, in Alexandria, 
about 63 B.C. 

Date and original language 
uncertain; before 200 A.D., 
probably in Greek. 

Hebrew, in Palestine, 69-40 
B.C. /93/ 

We are concerned only with 
the Jewish fragments 
surviving in Theophilus, Ad 
Autolycum, and the Interpol- 
ations in Bk. III. Much of the 
Jewish matter comes from 
Alexandria, ca. 160 B.C. 


10 The spelling ‘Henoch’ is obviously, (as LAGRANGE remarks, RB 39 (1930) 452), the 
correct transcription of this name. But for practical reasons we here retain the form 


Enoch, generally accepted nowadays in English. 
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Test. Testament of Abraham Probably had a Hebrew 

Abr. original, ca. 1-50 A.D. 

Test. The Testament of Job Based on Hebrew material of 

Job (?) 1* or 27? century, A.D. (?) 

Test. The Testament of the Twelve From a Hebrew original, 

xii Patriarchs Palestine, ca. 109 — 106 B.C.; 
numerous Christian 
interpolations. 

Vita Life of Adam and Eve, of which one Originated in Alexandria, 

Ad. recension is also called Apocalypse of using some Hebrew sources, 

Moses. and dates from ca. 60 A.D. 


onwards. Not unconnected 
with 2 Enoch. 


Note on the Date of Origin of 1 En (B) and (E) 


Both these sections of 1 En have contributed largely to the eschatology 
of Sir II, so that the question of their date of origin is of importance for 
our subject. Lagrange dates 1 En (B) after 40 B.C., and preferably about 
4 B.C. - 14 A.D.!! But, as Lagrange himself records, this late dating is 
not admitted by all. The majority of experts assign a much earlier date 
to both these works. For 1 En (B) the dating depends on the answer to 
the question, who are the oppressors, the ‘kings and mighty ones’, who 
are denounced? "C'est ici que les critiques se divisent. Le plus grand 
nombre, Beer, Charles, Martin, etc. y voient les Asmonéens et les 
Sadducéens: le livre des Paraboles serait un manifeste des Pharisiens 
contre Alexandre Jannée et ses partisans".? Frey places it before the 
death of Judas Macchabeus (161 B.C.), and gives /94/ a list of the 
opinions of others: Székely, before Alexander Jannaeus (103-76 B.C.); 
Holtzmann, Felten, under Alexander Jannaeus; Martin, Gry, under 
Alexander Jannaeus; Charles, ca. 96 B.C.; Causse, 80-63 B.C.; Beer, 
before 64 B.C.; Bousset, between the fall of the Hasmoneans and the 
reign of Herod; Baldensperger, in the last years of Herod, etc.? 

As regards 1 En (E), Lagrange dates it about the same time as 1 En 
(B), "in the period of despair which followed on the death of Herod 
(the Great)” .14 But here again, whilst some few scholars agree in placing 
it under the Herods, the majority favour a much earlier date. The 
generally received opinion identifies the 'sinners' spoken of with the 
Sadducees, and the ‘just’ with the Pharisees, and goes on to date this 


11 LAGRANGE, Judaïsme 255 f; Messianisme 88 f. 
12 LAGRANGE, Judaïsme 255. 

13 FREY, Apocryphes de l'AT, 365. 

14 LAGRANGE, Juda‘isme 263. 
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work, too, under Alexander Jannaeus, or perhaps Aristobulus II. Frey 
even places it as early as Antiochus Epiphanes.'> 

Naturally, where expert opinion is so much divided, we do not 
presume to decide and can hardly venture to choose. We are content to 
point out that the weight of scholarly authority favours an early date, 
for both these sections, rather than a late one, and that, of those who 
favour an early date, the majority point to the reign of Alexander 
Jannaeus. The acceptance of this date (103-76 B.C.) for the origin of both 
1 En (B) and 1 En (E) would fit in admirably with the literary data 
which, as will be seen in Ch. IIL, our own comparative study of Sir II 
throws into relief. 

(1) The eschatological glosses of Sir II are strongly under the 
influence of 1 En (B) and (E). They are also linked closely in tendency 
with the deliberate departures of Gr I from Heb. It is likely then, that 
they are linked with Gr I in date also; and since the editorial variants of 
Gr I date from 132 B.C. or perhaps slightly previously, an early date 
rather than a late one is postulated for Sir Il's borrowings from 1 En (B) 
and (E). 

(2) YetSir II seems to show a doctrinal and literary dependence on 
Wisdom also, and on the Hellenistic Jewish school in which that work 
took its rise (see below). Wisdom is dated anywhere between 150 B.C. 
and 50 B.C., but a date about 100 B.C. or slightly later seems the most 
likely. This too would point to the reign of Alexander Jannaeus as the 
probable period of its influence on Sir II. 

(3) Sir Il's dependence on certain Apocrypha of the second century 
B.C. (1 En (A), Jub, Test xii) is exercised only under the check of 1 En(B) 
and (E). This again points to a date early enough for those early 
Apocrypha to be still doctrinally alive, and yet beginning to undergo 
modification in the /95/ sense of 1 En (B) and (E). A dating under or 
subsequent to Herod the Great seems much too late for this living 
influence of 1 En (A), Jub and Test xii. We accept provisionally, then, 
for 1 En (B) and (E) the dating which places them in the reign of 
Alexander Jannaeus. 


8 II: Method 


For reasons which are clear from our study in Ch. I of the textual 
witnesses of Sir II and their eschatology, we separate our treatment of 
the eschatological texts of Gr II (and Lat) from that of the texts of Syr. 
This gives us the two central sections of the present chapter: § III: The 


15 FREY, Apocryphes de l'AT, 366. 
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eschatological passages of Gr II and Lat; 8 IV: The eschatological 
passages of Syr. In each division we regularly take the relevant 
pericopae in the order of their occurrence. Very occasionally two or 
more texts from different parts of the book, dealing with the same 
concept in closely similar wording, are treated together, e.g. 2:9 (Gr II) 
with 18:22 (Lat). Occasionally, too, a note of a general nature dealing 
with a special eschatological concept, groups the relevant texts under 
one headings e.g. the note on 'Eternal Life' a propos of 1:12 (Syr). We 
examine also certain texts which at first sight seem to be eschatological, 
but which on investigation turn out not to be such. 

The text of each pericopa is first established on the evidence of the 
textual witnesses. The parallels from Jewish literature are then given, 
usually verbatim. The biblical parallels are given first, in the order of 
the books in the Vulgate. These are followed by the parallels from the 
Apocrypha of Palestinian origin, roughly in the chronological order of 
the sources. Then follow the parallels of Alexandrian or hellenistic 
origin, likewise chronologically. Explanatory remarks both on the 
biblical texts and on the apocryphal are inserted wherever they appear 
called for. 

At the end of each study of the parallels a summary view is given, 
in which an attempt is made to assess the relative closeness of the 
parallels to the text of Sir IL, as an indication of the degree of the literary 
and doctrinal dependence which may exist between the two series. In 
this we have adopted a rough classification into three categories, viz. 
texts which are (A) Close Parallels; (B) Less close Parallels; (C) Remote 
Parallels. This is attempted in order to facilitate a final generalized 
view, in Ch. III, of the broad lines of connection - in a greater or in a 
less degree /96/ of interdependence - between Sir II and the 
contemporary literature. The separation of the texts into one or other of 
these three classes cannot be done with complete consistency or 
mathematical exactitude. 

As an example of the method, Sir 19:19 (Gr II) will serve. It runs: 
"The knowledge of the commandments of the Lord is life-giving 
instruction, and they who do the things that are pleasing to Him shall 
pluck the fruit of the tree of immortality". Amongst the texts which we 
rank as '(A), Close Parallels' to this is 4 Esd. 8:52. 54: "Vobis enim 
apertus est paradisus, plantata est arbor vitae, praeparatum est 
futurum tempus ... et ostensus est in fine thesaurus immortalitatis". 
This is ‘close’ because of the use of the same figure ‘tree of life’ to 
express the reward in the Future World of those who have kept the 
commandments in this; and because of the coincidence, too, in the use 
of the word immortality. On the other hand Prov 3:18 "(Wisdom) is a 
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Tree of Life to them that lay hold on her; and happy is every one that 
retaineth her", is classed as '(B), Less Close'. It uses the same figure, 
‘Tree of Life’, for the reward of the man who follows Wisdom (i.e. 
keeps the commandments); but the ‘life’ spoken of is not the life of the 
blessed in the next world, but the (spiritual) life of the just here below. 
A number of passages from 4 Macabees are classed as '(C), Remote’ 
because they do not use the figure tree of immortality, but speak of the 
happiness of the world to come under the generic term immortality 
(athanasia) alone; and in this they coincide with our passage Sir. 19:19. 
For other examples where the full threefold classification is employed 
(which happens comparatively rarely), see (Gr II): 12:3. 4; 16:22; 17:23; 
44:16. 

Our quotations of the readings of ‘Gr II’ are, as a rule, taken from 
Hart and Fritzsche, and we have not thought it necessary to indicate 
the particular MS evidence in each instance.6 Where, however, a 
quotation is taken from another source, or where the MS evidence 
needs, for some special reason, to be specified, we have added in 
brackets the necessary references. 


§ III: The eschatological passages of Gr II and Lat. 


Sir 1:18 

GrI The crown of wisdom is the fear of the Lord, 
Making peace and perfect health to flourish. 
anathallon eirenen kai hugieian iaseös /97/ 

Gr II anathallon eirenen kai hugieian heos aionos 


This latter is the reading of Sc. a. according to Rahlfs. If it be correct it 
means ‘making peace and health to flourish for ever’, and is too 
indeterminate to be taken as eschatological. The heds may be a 
misreading of Gr I iaseös, with aiönos added by the scribe to give it 
meaning. Hugieia probably corresponds to Heb chay and should be 
rendered life rather than health. See Sir 17:26 (Gr II) with Job 33:30 and 
Ps. 56:14; and see Box (apparatus) on Sir. 30:14, 15; 31:20.17 

Swete gives as the reading of Sc.a hugieian aiönos. In the light of the 
parallels just quoted, this would mean ‘making peace and eternal life to 
flourish'. But doubtless Rahlf's reading of Sc. a is to be accepted as 
implicitly correcting Swete's. 


16 HART, Ecclesiasticus; FRITZSCHE, Libri Apocryphi. 
17 For the development of the concept of salvation in the OT, see PAUTREL, Jugement, 
1337 f. 
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Gr II add For an eternal gift with joy is his recompense. 
See infra on 18:22 (Lat). 


Sir 2:17 (21) 


Latadd Qui timent Dominum custodiunt mandata illius, 
et patientiam habebunt usque ad inspectionem illius 
Gr II kai makrothumesousin heös episkope autou'® 


The meaning here is that (unlike the mistrustful, see v. 14 (16. 17) those 
who fear and trust the Lord will patiently endure tribulation until the 
Lord, in His own good time, brings relief. There is no directly 
eschatological significance in this use of 'visitation', though it is not 
excluded. The use of 'visitation' in a favourable sense is noteworthy, as 
it does not occur with this meaning in Sir I. 


Sir 6:4 (and 48:5 Lat) 


A wicked soul shall destroy him that hath gotten it, 
And shall make him a laughing-stock to his enemies 
Lat add * et deducet in sortem impiorum. 


The addition is eschatological, referring to the lot of sinners /98/ in the 
next world. For the significance of deducet cf. (Vg.) Gen 42:38; 44:29; 1 
Sam 2:6 (= Tob 13:2; Wis 16:13); Ps 30:4; Eccles 9:3; Ezech 26:20; 31:16; 
32:30.? Impius is a characteristic word of Sir IL ‘Lot’ (kleros) and 
'portion' (meris) are equivalent terms in such context (see Wis 2:9). For 
the lot of the Just in the next world see below at Sir 17:24. 

Parallels to the expression ‘lot of the wicked’ are: 


Sir (I) 25:19 (26) Let the lot (kleros, ‘sors’) of a sinner fall upon her. 
(General, not eschatological). 

Ps. Sol. 3:11. 12 The destruction of the sinner is for ever ... 
This is the portion of sinners for ever. (Eschatological). 


Ps Sol 14:6-9 (6)... the sinners and transgressors ... 
(9) Therefore their inheritance is Sheol and darkness and 
destruction 

Ps Sol 15:10 The inheritance of sinners is destruction and darkness And 


their iniquities shall pursue them unto Sheol beneath 


18 Mon. Serm. 93 apud HERKENNE, De Veteris 310; see SMEND c. On inspectio = episkope 
= ‘visitation’, see below at 6:22 (23). Gr II supports the second stichos. 

19 For the significance and development of the concept of the soul going 'down', 'into 
the earth', see DHORME, Le Séjour, 60-63. 
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1 En (B) 45:2 Into the heaven they shall not ascend, 
And on the earth they shall not come: 
Such shall be the lot of sinners ... 
Who are thus preserved for the day of suffering and 
tribulation. (Eschatological) 

Test Abr 13 The angel of judgement takes him (the sinner) and carries 
him into the place of sinners ... The angel of righteousness 
takes him (the Just) and carries him up to be saved in the lot 
of the just. (Eschatological) 


Summary: 

(A) Close Ps. Sol. 3:11. 12; 14:6-9; 15:10; 1 En (B) 45:2. 
(B) Less close Test. Abr 13. 

(C) Remote Sir (I) 25:19 /99/ 


In Sir 48:5, where Gr I reads "(Elias) who didst raise up a dead man 
from death, and from Hades by the word of the Most High", Lat reads 
in second stichos "De sorte mortis in verbo Domini Dei". Sorte probably 
displaced an original morte by a scribal blunder, and then mortis was 
added to give the sense of Gr. We do not take it, therefore, as a genuine 
parallel to Sir 6:4. 


Sir 6:22 (23) 

Heb For instruction is according to its name 
And to most men it is not manifest. 

Gr substantially agrees with Heb 

Lat agrees, Quibus autem cognita est, 

but adds permanet usque ad conspectum Dei. 


Commentators on the Vulgate take conspectus Dei as = the Vision of 
God, i.e. the Beatific Vision in Heaven. Cornelius Jansenius: "Tandem 
deducere ad Dei contemplationem et eius claram visionem in qua sola 
est perfecta sapientia". A Lapide: "Usque ad conspectum Dei: puta ad 
beatitudinem, quae in clara Dei visione consistit”. This can hardly be 
the meaning, unless we take the addition as a Christian gloss based on 
the New Testament teaching on the Beatific Vision. In The Old 
Testament the righteous man 'saw' God only by the vividness of his 
faith when he stood before His sanctuary (Ps. 11:7); the prophet ‘saw’ 
him in a materialised and impermanent vision (Isa. 6; Amos 9:1 etc); 
Moses alone, by a unique exception, saw him 'face to face', and that 
only in some obscure and transient fashion (Dt. 34:10; Ex 33:11-23). No 


20 See also RABANUS; Octavianus DE TUFO S.].; VIGOUROUX, Bible Polyglotte, etc. 
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clear text of the Old Testament teaches that the happiness of the Electin 
the world to come will consist in the permanent contemplation of God 
'as He is', though it may be hinted at in some few passages of the 
Psalms., (e.g. Ps. 17:15). 

The Apocrypha for their part seem to exclude the idea. When 1 En 
(A) 122 says that "Enoch saw the vision of the Holy One in the heavens" 
it is prophetic vision that is in question, not beatific. In 1 En (A) 14:21 it 
is shown that, even in Heaven, neither the Angels nor any human being 
can behold God. In 4 Esd 7:98 the Just do indeed see God, but only 
momentarily, to receive from Him a glance of approval. The wicked see 
him under the same circumstances, /100/ and it only intensifies their 
confusion and remorse (4 Esd 7:88). This explains why 2 En 39:8 
represents the vision of God as being so hard for Enoch's mortal eyes 
that he finds it "terrible and awful", and fraught, for the wicked, with 
"endless pain”. 

Rabbinism, while allowing greater importance to the vision of God 
in the Hereafter and developing the concept in a mor spiritual fashion, 
keeps essentially to the lines laid down by 4 Esd. The earliest Rabbi 
quoted, Johanan ben Zakkai (t 80 A.D.) asserts that both the good and 
the wicked will see God after death.?! 

This would seem to rule out taking conspectus Dei in our passage as 
the Vision of God, unless there is no satisfactory alternative. Such an 
alternative however, there is. 

In Sir (I) 16:18 ‘in conspectu illius' = en tei episkopéi autou and ib. 
18:20 ‘in conspectu Dei’ = en hörai episkopei. Further, a cursory 
examination of the rendering of Gr episkopes in Lat Ecclus and the 
linguistically allied Latin Wisdom discloses that forms from inspicere 
and respicere are also used. Thus 


Sir (II) 2:17 usque ad inspectionem illius = heös episkopes autou 

(see above on 2:17) 
Sir (II) 15:8 usque ad inspectionem Dei = heös episkopes [kuriou] ? 
Sir (I) 23:24 (34) in filios eius respicietur = epi ta tekna autes episkope estai 
Sir (I) 40:6 in die respectus = en hemerai skopias (Hart cj. episkopes) 
Wis 2:20 respectus - episkophe; so also Wis 3:7. 9 (7 4:15 Lat); 19:15 
Wis 3:13 respectio = episkophe 3  /100/ 


We may safely conjecture that the same Greek (though it has not come 
down to us) underlies Lat in: 


21 See LAGRANGE, Judaïsme, 353-360, quoting STRACK-BILLERBECK, I, 206 ff. 

22  GESNER, Loc. com. serm. 60, p. 234 apud SMEND civ. 

23 See also Ass Mos 1:17 ‘in respectu quo respici(e)t illos Dominus’ (FRITZSCHE cj. = en tei 
episkopei he episkepsetai). 


136 Chapter II 


Sir (IT) 24:32 (45) inspiciam omnes dormientes, 
Sir (II) 34:13 (14) et in respectu illius benedicetur. 


On the other hand in Sir (II) 23:4 (cod. 106) we have the expression 
preserved in Greek and not in Lat: 'them that hope for the unceasing 
visitation": ten adialeipton episkopen. 

It is clear, therefore, that Gr episkope, with the meaning of Heb 
p’quddah, often underlies Lat ‘conspectus’, ‘inspectio’, ‘respectus’, 
'respectio', and kindred forms. And such we take to be the case here in 
6:22, as well as in the other passages just mentiond. What does 
‘visitation’ mean in these passages? In the Old Testament paqad and 
p’quddah describe the intervention of God on this or that particular 
occasion in the life of the nation or of a group to vindicate the just of to 
take vengeance on a sinner. * “In the OT this visitation is understood in 
a favourable sense; God visits His friends to save them (Gen 50:24, 25; 
Ex 3:16; 13:19; 30:12 etc.), even if they have done something which 
needs forgiveness (Is 23:17) on occasion, this visitation brings 
punishment (Is 10:3; 29:6 and, apparently, 24:22; Jer 6:15; 10:15; 11:23). 
Butin every case it is a divine intervention directed towards a group of 
people, and has to do with events of this world here below, (except for 
Is 24:22, a passage whose apocalyptic character is well known)”. 

In Wis, and especially in the Apocrypha, ‘visitation’ came to have a 
special eschatological meaning. God's (day of) Visitation is His (day of) 
Judgement, bringing with it an everlasting sentence for an individual 
or for the race (see the passages quoted below in ‘Parallels’). This 
eschatological sense, or one closely akin to it, we believe is found in all 
the passages of Sir II quoted above, except 2:17; namely, in Sir II 6:22; 
15:8; 23:4; 24:32; 34:13. Some of these passages will be discussed again 
below in their proper places as occasion arises, especially 23:4 and 24:32 
(45). Here we not the passages of Jewish literature which are parallel to 
them in using ‘Visit’, ‘Visitation’, in an eschatological sense. 


Parallels 


Judith 16:17(20) Latin: Dominus enim omnipotens vindicabit in eis, in die 
Judicii visitabit eos (Lat adds the last two words, bringing 
out the eschatological meaning.) /102/ 


24 See BROWN, DRIVER, BRIGGS, Lexicon, s.v. pagad, Qal A 2, 3; prquddah , 1, a, b. 
25 LAGRANGE, La doctrine de la Sagesse, 98 f. For the special meaning of ‘visitation’ in 
Wisdom, as explained by Lagrange in the same article, see below, Ch. III. 
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Wis 3:2-9 In the eyes of the foolish they seemed to have died ... (but) ... 
in the time of their visitation they shall shine forth ... and he 
will graciously visit his holy ones (Last phrase in cod. S, A, 
and Syr vers). 


Wis 3:13 She who hath not conceived in transgression; she shall have 
fruit when God visiteth souls. 
Wis 19:15 God shall visit the men of Sodom after another sort, 


Since they received as enemies them that were aliens. 
Ps Sol 3:11, 12 The destruction of the sinner is for ever, 
And he shall not be remembered when He shall visit the just. 
This is the portion of sinners for ever. 
But they that fear the Lord shall rise to life eternal. 


Ps Sol 15:12 Sinners shall perish for ever in the Day of the Lord's 
Judgement, 
When God visiteth the earth with His Judgement. 

Ass Mos 1:17 Ut invocetur nomen illius usque in diem paenitentiae in 


respectu quo respici(e)t illos Dominus in consummatione 
exitus dierum. 

2 Bar 48:6 Thou carest for the number which pass away, that they may 
be preserved, and thou preparest an abode for those that are 
to be. 


On the phrase ‘carest for’ Charles remarks: “The (Syriac) text here 
follows a wrong sense of pagad in the Hebrew original, and so gives 
'commandest"' 26 


Summary: 


(A) Close parallels: Wis 3:7-9; and Wis 3:13 (both close to Sir 34:13); Ps 
Sol 3:11, 12; 2 Bar 48:6 (both close to Sir 24:32 (45). 

(B) Less close: Ass Mos 1:17. /103/ 

(C) Remote: Judith 16:17(20); Wis 19:15; Ps Sol 15:12 (mentioning only 
visitation of the wicked, which is not mentioned in Sir II). 


Sir 7:17 


Heb Humble (thy) pride greatly, 

For the expectation of man is decay. 
Syr Summopere deprime teipsum, 

Quia finis omnium hominum ad vermem est futurus (Gabriel) 
GrI Humble thy soul greatly, 

For the punishment of the ungodly man is fire and the worm 
Lat Humilia valde spiritum tuum, 

Quoniam vindicta carnis impii, ignis et vermis. 


26 CHARLES, APOT II, 505. Vita Ad 28:3 describes Heaven as 'Paradisus visitationis et 
visionis' (al. iussionis), but this is probably a scribal alteration from an original 
'Paradisus Visionis'. 
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Heb treats of a traditional theme: the transitoriness of human life, 
which ends in the corruption of the grave. Syr agrees with Heb. In Gr I 
not man in general but the wicked man is spoken of, and the 
punishment that awaits him is spoken of as 'fire and the worm', 
language which became the stock-in-trade of Jewish eschatology. For 
this reason we have already noted this text as an instance of 
tendencious alteration in Gr I, Segal ascribes this alteration to the 
recension of Heb which underlies Gr I. "Where did asebous come from? 
It seems that the whole line was re-written in the Hebrew original of Gr 
in accordance with Is 66:24" ?7 Lat is more graphic than Gr, inserting a 
reference to the flesh of the wicked. This would point (as would Gr's 
word ekdikesis ) to Judith 16:17. 18 (Lat 16:20. 21) as the underlying 
passage, rather than Is 66:24 which, non-eschatological in itself, was 
adapted to eschatological concepts by Judith.2® Since this text of Gr I 
exhibits an early example of a tendency which Gr II shows at a later 
and fuller stage of development, its literary affinities are important for 
us. 


Parallels 


(1) Both fire and worms as a torment 
Judith 16:17-18 (Lat 16:20- 21) 


Gr The Lord Almighty will take vengeance on them in the 

day of judgement, 

To put fire and worms in their flesh, 

And they shall weep and feel their pain for ever /104/ 
Lat Dominus enim omnipotens vindicabit in eis, 

In die iudicii visitabit illos. 

Dabit enim ignem et vermes in carnes eorum, 

Ut urantur et sentiant usque in sempiternum 


We italicise Lat's differences from Gr. urantur probably represents 
kausontai, a reading which seems to fit the parallelism better than 
klausontai.2? Eschatological 


Is 66:24 And they shall go forth, and look upon the carcasses of the 
men that have transgressed against me: for their worm 


27  SEGAL, Evolution, 95. 

28 For the Babylonian antecedents of the OT concept of the ‘worm’ which afflicts the 
dead, see DHORME, Le Séjour, 76 f. 

29 See BALL, Judith, apud WACE, Apocrypha. 
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shall not die, neither shall their fire be quenched; and they 
shall be an abhorring to all flesh. 


This is the original of Judith 16:17-18, but is itself only vaguely 
eschatological. See Mark 9:48, where an eschatological application is 
given to the same text of Isaiah. 


Apoc Abr 31 I will burn with fire those who have insulted them (My 
People) ... I have prepared them to be food for the fire of 
Hades and for ceaseless flight to and fro through the air in the 
underworld beneath the earth, the body filled with worms. 
(Eschatological) 


(2) Worms without mention of fire (as an eschatological torment, not 
merely in the grave as Heb [Isa 66:24], Sir 10:10, 11; 1 Mac 2:62 etc). 


1 En (B) 462 And he shall put down the countenance of the strong, 
And shall fill them with shame, 
And darkness shall be their dwelling, 
And worms shall be their bed, 
And they shall have no hope of rising from their beds. 
3 Baruch 16:4 (Slavonic text) can be taken as Christian. 


(3) Fire, without mention of worms, as a feature of the Sheol of the 
wicked. 


This is so much a commonplace in the Apocrypha that it affords no 
guidance to specific affinities with Sir II. See e.g. /105/ Ps. Sol. 15:4. 5; 1 
En (E) 91 - 105 passim; Sib Fragm. 4:41-45; 2 En 63:4. For the fire of 
Sheol described as eternal see: 1 En (A) 10:6, 13; Text xii Judah 25:3; Test 
xii Zeb 10:2. 3; 4 Mac 9:9; 12:12. 


Summary: 


(A) Close parallels: Judith 16:17, 18; Apoc Abr 31; 1 En (B) 46:2 
(B) Less close: Is 66:24. 


Sir 11:15-16. 


This passage is attested by the Heb, Syr, Gr II and Lat witnesses of Sir 
IL. Its bearing is moral, referring to this world rather than 
eschatological, and this is true even of the reference to darkness in v. 
16: "Folly and darkness have been formed for sinners; and as for them 
who love evil, evil grows old with them". See on 21:10; 24:32 (45) (Lat). 


140 Chapter II 
Sir 12:6 (Lat 4) 


Gr I 12:6 For the Most High also hateth sinners, 
And will repay vengeance unto the ungodly 

Gr ILadd And he keepeth them until the great day of their vengeance 
(cod. 70, 106, 248, 253, Syroh) 

Lat 12:4 Impiis et peccatoribus reddet vindictam, 
Custodiens eos in diem vindictae. 


What is characteristic here in Sir II is not the term ‘day of vengeance’, 
which is traditional (see e.g. Sir (I) 5:7) and is not necessarily 
eschatological, but the idea of saving up sinners and allowing their 
malice to accumulate until at last God takes vengeance on them with 
complete overthrow and never-ending punishment. As the parallels 
show, it is when combined with this idea that the term ‘day of 
vengeance’ is eschatological. 


Parallels 
2 Mac 6:12-15 


The sense of the passage is that God is merciful to the Jews by 
chastising them before their sins become so great as to merit total 
destruction, whilst he allows the sins of the Gentiles to be filled up to 
the full and then takes vengeance on them). /106/ 


2 Mac 6:14 Forin the case of the other nations the Sovereign Lord doth 
with long-suffering forbear, until that he punish them when 


2 Mac6:15 they have attained unto the full measure of their sins; but not so 
judged he as touching us, that he may not take vengeance on us 
afterward, when we be come to the height of our sins. 


Lat gives a much more definite eschatological turn to this by rendering 
v. 14: “Non enim, sicut in aliis nationibus, Dominus patienter expectat, 
ut eas, cum ludicii dies advenerit, in plenitudine peccatorum puniat ...”. 

1 En (A) 10; 12-14 and Jub 5:10 represent the fallen angels being 
bound and guarded in the depths of the earth "till the day of their 
judgement and of their consummation, till the judgement that is for 
ever and ever is consummated”. (See 2 Pet 2:4). It is a step nearer to the 
idea of our passage when sinful men are represented as being similarly 
reserved for punishment (see 2 Pet 2:9). 


Test xii Gad He forgiveth him if he repent, but the unrepentant is reserved 
7:5 for eternal punishment. 
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1En (B) 45:2 


Vita Ad 
(Apoc Mos) 
37:5 


Summary: 


Into the heaven they shall not ascend 

And on the earth they shall not come: 

Such shall be the lot of sinners 

Who have denied the name of the Lord of Spirits, 

Who are thus preserved for the day of suffering and tribulation. 
(God's instructions to Michael concerning the soul of Adam 
after his death, whilst his body is being prepared for burial) 
Lift him up into Paradise unto the third heaven, and leave him 
thereuntil that fearful day of my reckoning, which I will make 
in the world. 


(A) Close parallels: 1 En (A) 10:12-14; Jub 5:10; 1 En(B) 45:2; Test xii Gad 
7:5; Vita Ad 37:5. 
(B) Less close: 2 Mac 6:12-15. /107/ 


Sir 14:19 
Heb 


Syr 
GrI 


Gr II 


Lat 


(v. 20-21) 


All his (man’s) works shall surely decay, 

And the labour of his hands followeth after him. 

Syr has a reading which is discussed below in § IV 

Gr I gives the converse of Heb, but without significant change: 
Every corrupt work falleth away, 

(RV: Every work rotteth and falleth away) 

And the worker thereof shall depart with it. 

Gr II (253, Syroh) adds a small explanatory clause to this: 

+ according tohis deed (kata poiésin) 

Lat has a significant addition which, mentioning good deeds, 
shows that the reading of Gr I was taken as referring to morally 
evil deeds, and not just to the transitoriness of all human action: 
Omne opus corruptibile in fine deficiet, 

Et qui illud operatur, ibit cum illo. 

+ Et omne opus electum iustificabitur, 

Et qui operatur illud, honorabitur in illo. 


Lat add v. 21 and its insertion of in fine in v. 19 (20) imports an 
eschatological sense here, which has illuminating parallels. 


(1) The wicked shall share the destruction of his wicked works 


Wis 3:11 


1En(E) 
97:5-6 


Void is their hopeand their toils unprofitable, 

And useless are their works. 

For you the days of your judgement shall come, 

And all the works of your unrighteousness shall be read 
out before the great Holy One, 

And your faces shall be covered with shame, 

And he will reject every work which is grounded on 
unrighteousness. /108/ 


142 Chapter II 


Test Abr 13 (The fiery angel Puriel tries the work of each soul by fire) 

And if the fire shall burn up the work of any man, straightway 
the angel of judgement takes him and carries him into the place 
of sinners, place of punishment most bitter; but if the fire shall 
try the work of any man without laying hold on it, this man is 
justified and the angel of righteousness takes him and carries 
him up to be saved in the lot of the just. 

2 En 63:4 Every proud and magniloquent man is hateful to the Lord, and 
every false speech, clothed in untruth; it will be cut with the 
blade of the sword of death, and thrown into the fire, and shall 
burn for all time. 


(2) The good man shall share the honourable fate of his good deeds 


Wisd 3:15 Good labours have fruit of great renown. 
Test Abr 13 as above. 


Summary: 


(A) Close parallels: 1 En (E) 97:5-6. 
(B) Less close: Test Abr 13; 2 En 63:4 
(C) Remote: Wis 3:11; 3:15. 


Sir 15:5 


Lat add: Et (Sapientia) adimplebit illum spiritu sapientiae et intellectus, 
Et stola gloriae vestiet illum. 


The first stichos is equivalent to Sir 39:6 (8) and the second to 6:31(32). 
In 6:31 Wisdom’s client is represented as eventually donning Wisdom 
as a glorious garment, — a figurative way of expressing the honour 
which Wisdom will win for him amongst his fellows. But in the present 
passage, following on the insertion in v. 3 of the words vitae, salutaris 
with eschatological significance, a similar significance is also attached 
to the phrase stola gloriae vestiet illum. This phrase has parallels in those 
passages of /109/ both the canonical books and the Apocrypha where 
the 'garments of glory' are a condition of fellowship with the Holy 
Ones in Heaven and a concomitant of eternal happiness. It is this 
eschatological feature that Lat adds here. 


Parallels 
1 En (B) The righteous and elect shall have risen from the earth, and 
62:15-16 ceased to be of downcast countenance. And they shall have 


been clothed with garments of glory, and these shall be the 
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Apoc Abr. 
1330 


2 En 22:8-9 
(text A) 


garments of life from the Lord of Spirits: and your garments 
shall not grow old, nor your glory pass away before the Lord of 
Spirits. 

The vesture which in heaven was formerly thine has been set 
aside for him, and the mortality which was his hath been 
transferred to thee. 

And the Lord said to Michael: 'Go and take Enoch from out his 
earthly garments, and anoint him with my sweet ointment, and 
put him into the garments of my glory'. And Michael did thus, 
as the Lord told him. He anointed me and dressed me, and the 
appearance of that ointment is more than the great light ... and I 
looked at myself, and was like one of his glorious ones.?! 


Clothing in ‘heavenly garments’ need not imply a bodily resurrection. 
In 2 En "there is no resurrection of the flesh ... But though there is no 
resurrection of the flesh, the risen righteous are conceived as possessing 
a heavenly body: for they are clothed with the garments of God's 


glory".? 


Summary: 


(A) Close parallels: 1 En (B) 62:15, 16; 2 En 22:8, 9. 
(B) Less close: Apoc Abr 13. /110/ 


Sir 15:8 
Latadd 


Gr II 


Sir 16:14 (15) 


Heb 


Et viri veraces inveniuntur in illa, et successum 

habebunt usque ad inspectionem Dei. 

andres aletheuontes heurethesontai en sophiai kai euodothesontai 
heos episkopes kuriou ® 


Every one that doth righteousness shall receive his reward, 
And every man shall find before Him according to his works. 
He will make room for every work of mercy: 

Each man shall find according to his works. 

Omnis misericordia faciet locum, 

Unicuique secundum meritum operum suorum. 


30 The fallen angel Azazel is told that the heavenly garment he formerly wore will be 
transferred to Abraham, who will be henceforth immortal. 

31 Ascen Isaiae 8:14; 9:1. 2. 13; 4 Esd. 2:39. 45; and the New Testament references in 2 
Cor 5:3ff; Apoc. 3:4. 5. 18; 4:4; 6:11; 7:9. 13. 14 may be left aside. 

32 CHARLES, Eschatology, 320. 

33 Mon. serm. 60, p. 234, apud HERKENNE; see SMEND civ. For the equivalence 
‘inspectio’ = episkope = ‘visitation’, and parallel texts see above at Sir 6:22 (23). 


144 Chapter II 


Herkenne cj. Lat misread Greek nominative for dative, overlooking iota 
subscript: pasei eleemosunei. Hence he corrects Lat: Omni misericordiae 
faciet locum. 

Lat add: * et secundum intellectum peregrinationis ipsius. Here 
again Herkenne makes a helpful conjecture: "Verba secundum 
intellectum peregrinationis ipsius (cf. Gen 47:9; Ps 119:54) originis 
Hebraicae speciem absque dubio prae se ferunt, sed vitio textus 
originalis infecta esse videntur, cum g (= Gr II) pro ksekel mgára(y)w 
legere deberet kiskar mgíra(y)w: secundum meritum peregrinationis 
eius". 

Magiir: ‘pilgrimage’, is used figuratively for the span of human life 
on earth. See Gen 47:9 (twice); Ps 119:54; and, for the idea that man is a 
‘pilgrim’ on earth, 1 Chron 29:15; Ps 39:12; 119:19; Heb 11:13. See also 
Latin of Eccles 6:12 (Lat 7:1). We read Lat, therefore, with Herkenne, as 
follows: 

Omni misericordiae faciet locum, 

Unicuique secundum meritum operum suorum, 

Et secundum meritum peregrinationis ipsius. /111/ 


We interpret this as a reference to the reward which will be given to the 
just man after death, when he reaches his heavenly homeland after his 
earthly pilgrimage or so journing. To this idea and the manner of its 
expression we have a Remote Parallel in 4 Esd 8:37. 39: 
Et respondit ad me et dixit ... quoniam vere non cogitabo super plasma 
eorum qui peccaverunt aut mortem, aut iudicium, aut perditionem. Sed 
iocundabor super iustorum figmentum, et memorabor peregrinationis 
quoque et salvationis et mercedis receptionis.* 
We have here, as in Sir Il, a connection between the just man's 
‘pilgrimage’ and its heavenly reward (‘meritum’, ‘merces’), which, 
however, in Sir is called meritum (?), and in 4 Esd merces. This is further 
described in 4 Esd as (eschatological) ‘salvation’. 


Sir 16:14-15 


Two verses are added here by witnesses of Sir II, viz. Heb II, Gr II (106, 
248), Syr. The concluding phrase runs: "And His light and His darkness 
hath He apportioned to the children of men". 

The light and darkness spoken of are not eschatological but moral, 
as in 11:16 above. 


34 Latin text as in FRITZSCHE. 
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Sc. a. adds: kai katho poiei anthropos opsetai ho ophthalmos autou (“And 
according as a man shall do, His eye shall see"). The reference is not to 
a final divine judgement, but (in accordance with the context in Heb 
and Gr I) to the all-seeing eye of God, from whose scrutiny no act of 
man can at any time be hid. Smend [151] suggests reading: K'an 
kakopoiei anthropos ouk opsetai ho ophthalmos autou. 


Sir 16:22 
Heb My righteous dealing, who shall declare it? 
And what hope (is there)? For the decree is distant. 
GrI Who shall declare the works of (his) righteousness? 
Or who shall endure them? For his covenant is afar off. /112/ 
Gr II adds And the examination of all things is at the end 
kai exetasis hapanton en teleutei (70, 106, 248). 
Lat Sed opera iustitiae eius quis enuntiabit? 


Aut quis sustinebit? Longe enim est testatum a quibusdam, 
Et interrogatio omnium in consummatione est. 


In Lat testatum is a blunder for testamentum (diatheke), and a quibusdam 
is added by translator to tone down the statement, which the translator 
did not realise to be the false reasoning of the sinner (Herkenne). Thus 
Lat add agrees with Gr II. The addition is eschatological, asserting a 
divine judgement to come at the end of time. See the parallels. 

These fall into three series, according as they show (1) the term 
consummation (‘consummatio’, teleute) used to describe the time at 
which the final judgement will take place; (2) the term inquisition, 
putting to the question, searching out, ('interrogatio', exetasis) used to 
describe the divine judgement; (3) both ideas combined, as here, to 
assert that there will be a divine inquisition into the deeds of men at the 
end of time, or on the day of Judgement. 


(1) Consummatio, teleuté etc. = the time of the final judgement 


1 En (A) 10:12 Bind them fast (the Fallen Angels) ... till the day of their 
judgement and of their consummation, till the iudgement that 
is for ever and ever is consummated (mecri hemeras kriseos 
auton kai suntelesmou, heos telesthei to krima ...) 

1En(A)254 As for this fragrant tree no mortal is permitted to touch it till 
the great Judgement, when He shall take vengeance on all and 
bring (evervthing) to its consummation for ever (...mechri tes 
megales kriseos, en he ekdikesis panton kai teleiosis mechris aionos). 


146 


Test xii Zeb 
9:9 


Ass Mos 1:17 


Chapter II 


And again through the wickedness of your works shall ye 
provoke Him to anger, and ye shall be cast away by Him until 
the time of consummation. /113/ 

Ut invocetur nomen illius usque in diem paenitentiae in 
respectu, quo respicit illos dominus in consummatione exitus 
dierum 


(2) exetasis, interrogatio, inquisition etc = divine judgement 


Wis 1:9 


Wis 4:6 


Wis 6:3 


Wis 11:10 (11) 


1 En (E) 1047 


In (the midst of) his counsels the ungodly shall be searched 
out (asebous exetasi estai) Lat: impii interrogatio erit. 

Children unlawfully begotten are witnesses of wickedness 
Against parents when God searcheth them out 

(en exetasmoi auton: in interrogatione sua) 

The Most High, who shall search out your works and shall 
make inquisition of your counsels 

(ho exetasei humon ta erga kai tas boulas diereunései: 

qui interrogabit opera vestra, et cogitationes scrutabitur). 

But those, as a stern king, condemning them, thou didst search 
out (katadikazon exetasas: interrogans condemnasti). 

Although ye sinners say 'Allour sins shall not be searched out 
and be written down’, nevertheless they shall write down all 
your sins every day. 


(3) A divine inquisition will take place at the end of time, or on the Day 


of Judgement 


1 En (A) 10:12 
and 25:4 
1 En (B) 60:6 


Ass Mos 1:17 
Vita Ad 29:10 


Summary: 


as above under (1) Consummatio. 


And when the day and the power and the punishment and the 
judgement come, which the Lord of Spirits hath prepared for 
those who worship not the righteous law, and for those who 
deny the righteous judgement, and for those who take his name 
in vain, - that day is prepared, for the Elect a covenant, but for 
sinners an inquisition.’ /114/ 

As above under (1) Consummatio. 

Happy shall the man be who hath ruled his soul, when the 
Judgement shall come to pass and the greatness of God be seen 
among men and their deeds be inquired into by God the just 
judge. 


(A) Close parallels: Wis 6:3; 1 En (A) 10:12; 25:4; Test xii Zeb 9:9; Ass 
Mos 1:17; 1 En (B) 60:6; Vita Ad 29:10. 


35 The occurrence of ‘covenant’ in the same context as the ‘inquisition’ of the last day is 
a remarkable parallel to our passage. 
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(B) Less close: 1 En (E) 1047. 
(C) Remote: Wis 1:9; 4:6; 11:10(11). 


Sir 17:8-10 (Lat 7. 8) 


Heb: deest 
GrI 17:8a He set his eye upon their hearts 
To show them the majesty of his works, 
GrI 17:10b And they shall praise the name of (his) holiness, 
That they may declare the majesty of his works. 
Syr Cor ad intelligendum dispertitus est eis, 
Ut ostenderet eis virtutes operum suorum, 
Ut selecta ipsius (acta) perciperent, 
Ut terrorem eius narrarent in orbe (bólmo) 
Etsanctissimum nomen eius celebrarent. 


Gr IPs 

17:8a He set his eye upon their hearts, 

17:8b (om) 

17:9a He gave them throughout the ages 

17:9b To glory in his marvellous acts, 

17:9c In order that they may declare his works with 
understanding 

17:10 And the Elect shall praise the name of his holiness. 

Lat 

17:7 Posuit oculum suum super corda illorum, 
Ostendere illis magnalia operum suorum, 

17:8 Ut nomen sanctificationis collaudent, 


Et gloriari in mirabilibus illius, 
Ut magnalia enarrent operum eius. 


Textual note 

1. There are insignificant differences in the order of the stichoi. 

2. Gr II om 8b, against Gr I, Syr, Lat. Also, Gr II om ‘majesty’ (megaleion) 
in 9c (= Gr I 10b). 

3. The significant variants are the additions of Gr II. By comparison 
with Gr I: 


Syr add Ut selecta ipsius (acta) perciperent. 
Lat add Et gloriari in mirabilibus illius. 

Gr II add 

9a He gave them throughout the ages, 
9b To glory in his marvellous acts, 

9c * with understanding 

10a * The Elect 


Add 9b of Gr II thus is supported by Lat and, partly, by Syr. 


36 Sc.a., 70, 248. 
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The significant additions of Gr Il are what it has proper to itself, viz. 
the stichos 'He gave them throughout the ages', and the typical short 
additions at the end of two other stichoi, sunetos and eklektoi. For these 
additions change an original reference to man's praise of God in His 
works here below into the eschatological doctrine that (in Heaven) God 
admits the Elect to a special insight (sunetös) into His works, and that in 
consequence they sing His praises eternally: di’aiönön (It is not 
impossible that the suspicious addition in Syr, in orbe, bölmo = lölmo: ‘for 
ever'). We shall meet this same idea in Syr II at 17:28(27) Lat, and 1:20A, 
iv, v, Syr. Meantime, we record here the parallels we have traced to the 
main points of 17:8-10 Gr II, viz. that in Heaven, the Elect, with a 
special insight and understanding, throughout eternity, glory in God's 
marvellous acts. 


Parallels 


Dan 3:86 37 ^O ye spirits and souls of the righteous, bless ye the Lord, 
Sing His praise and exalt Him for ever. 


Bennet and Ball take this as referring to righteous men still alive, not to 
souls of the departed.*? But Ball quotes Theodoret as referring it to the 
souls of the departed, and there is no strong reason for rejecting this. 
The 'spirits' then would be the Angels, and the 'souls of the righteous' 
those of the departed just. This finds a perfect /116/ parallel in Sir: 1:20A 
Syr. 


1 En (B) 39:7-14 Andall the Righteous and Elect before Him shall be strong 
as fiery lights, and their mouth shall be full of blessing, and 
their lips extol the name of the Lord of Spirits ... Those who 
sleep not bless thee: they stand before Thy glory and bless, 
praise and extol, saying ‘Holy, holy, holy, is the Lord of 
Spirits ... Blessed be Thou and blessed be the Name of the 
Lord for ever and ever'. 

1 En (B) 61:6-13 (7) All who dwell above in Heaven ... blessed that One and 
extolled and lauded with wisdom ... (9) They shall all 
glorify and extol and sanctify the name of the Lord of 
Spirits. (10) ... All the Holy One above... (11) ... in the spirit 
of wisdom shall say with one voice ‘Blessed is He ... (12) All 
the Holy Ones who are in Heaven shall bless Him, and all 
the Elect who dwell in the garden of life. 


37 Deuterocanonical ‘Song of Azariah’. 
38 BENNETT, APOT I, 636; BALL, Judith, in: WACE II, 321. 
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1 En (B) 70:3- Substance: Enoch is raised aloft to 'the place for the Elect and 

7142 the Righteous' and there sees 'the first Fathers and the 
Righteous ... and the sons of the holy angels'. Michael 
shows him 'all the secrets of righteousness' and 'all the 
secrets of the ends of the heaven’. At the sight, he says, ‘T 
cried aloud with a loud voice, with the spirit of power, and 
I blessed and glorified and extolled. And these blessings 
that went forth out of my mouth were well pleasing before 
that Head of Days'. 


The points here parallel with our text are the mention of the Elect, and 
the bursting forth of Enoch into the praise of God when he beholds in 
heaven the secrets of God's wonders. 


Ass Mos 10:8-10 Tunc felix eristu Istrahel ... et altabit te Deus, 
Et faciet te haerere caelo stellarum, loco habitationis eorum: 
Et conspicies a summo et videbis inimicos tuos in terra 
(Gehenna?) 
Et cognosces illos et gaudebis, 
Et ages gratias et confiteberis Creatori tuo. /117/ 


Summary: 
(A) Close parallels: 1 En (B) 39:7-14; 61:6-13. 
(B) Less close: Dan 3:86; 1 En (B) 70:3-71:12; Ass Mos 10:8-10. 


Sir 17:23(19) 

Gr Afterwards he willrise up and recompense them, 
And render their recompense upon their head. 

Lat add: * et convertet in inferiores partes terrae. 


The official Vulgate reads interiores, but inferiores is the correct reading. 
See 24:32 (45), and Smend cvi, citing Tol and Corb. The purpose of the 
addition seems to be to make it clear that the retribution just spoken of 
(whether for the good or the wicked) is not final, but belongs 
transiently to an intermediate state in 'the nether regions of the earth'. 
The doctrinal outlook is the same as that of 24:32 (45), where the same 
phrase has an explanatory context attached. At that point we discuss 
the present text also. 


Sir 17:24 (20) 


Heb deest 
Gr Unto them that repent he granteth a return, 

And he comforteth them that are losing patience. 
Lat add * Et destinavit illis sortem veritatis. 


150 Chapter II 


The peculiar expression ‘lot of truth’ does not seem to occur in the 
cognate literature. There are references , however, to the divinely 
foredestined 'lot' of the Just, which awaits them in the next world. 
These we give as parallels, adding the passages which do not use the 
term 'lot' but the similar term 'heritage' or 'inheritance' and the verb 
^nherit'. (For similar terms used of the foredestined 'lot' of the wicked 
see above on Sir 6:4.) 


Parallels 
(1) Using the term ‘lot’ 


Dan 12:13 Go thou (Daniel) thy way till the end be, for thou shalt rest, 
and shalt stand in thy lot at the end of days. /118/ 


‘Stand in thy lot’ in Heb is taamod legoralka, which Theodotion renders: 
kai anastesei eis ton kleron sou, (LXX reads: epi ten doxan sou), and Lat et 
stabis in sorte tua. 

The meaning is that at the end of days Daniel shall rise up to (enter 
into) the lot that awaits him. We find an echo of this in Sir (II) 17:27 
(24): Sta in sorte propositionis et orationis altissimi Dei. 

This text is discussed below in its own place. The sors propositionis is 
the lot set before the righteous soul, to be obtained in the world to come. 


] En (B) 58:2 Blessed are ye, ye righteous and elect, for glorious shall be 
your lot. 
Test Abr 13 The angel of judgement takes him (the sinner) and carries 


him intothe place of sinners ... The angel of righteousness 
takes him (the Just) and carries him up to be saved in the 
lot of the just. 

(2) Using the terms 'inherit(ance)' etc. 


Sir (II) 1:20A, viii He who will inherit life, 


(Syr) As an eternal heritage and a great joy. 

1 En (B) 40:9 The fourth (Archangel) who is set over the repentance 
unto hope of those who inherit eternal life, is named 
Phanuel 

SibFragmt3:46-49 They who honour the true and everlasting God inherit 
life, 


throughout the aeonian time, dwelling in the fertile 
garden of Paradise, feasting on sweet bread from the 
starry heaven. /119/ 
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Summary: 

(A) Close parallels (‘lot’ of the Just in heaven): Dan 12:13; 1 En (B) 58:2; 
Test Abr 13. 

(B) Less close (‘Inheritance’ etc. of the Just in heaven) 1 En (B) 40:9; Sib 
Fragmt 3:46-49. 


Sir 17:26 

GrI Turn again to the Most High, and turn away from iniquity 

Gr II add * For he himself will lead out of darkness into the light of 
health: autos gar hodegesei ek skotous eis photismon hugeias 
(70, 248). 


‘Health’ (hugeia) here = life (see on 1:18 above). Thus God is here shown 
as leading the soul out of darkness into the light of life. This could 
possibly have an eschatological meaning (see below on 24:3 (6) and 
24:32 (45 Lat). But it is more likely that the reference is to the moral light 
of the good life and God's favour here below, as contrasted with the 
darkness of sin. For, 

(1) the immediately preceding context, vv. 24. 25, deals with turning 
away from sin by repentance. 

(2) The notable additions to the present context by Gr II (of which our 
present stichos is only one), emphasise God's part in granting the grace 
of repentance and bringing about the reformation of the sinner. See 
especially vv. 16. 18. 21. V. 18 speaks of God granting the light of His 
love. 


(3) The whole passage, in its expanded form (Gr II) is closely parallel to 
Test xii Zeb 9:7. 8, which deals with repentance here below and the 
sinner's return to 'the light of righteousness'. This passage of Test xii 
runs: 


Test xii Zeb And after these things ye shall remember the Lord and repent, 

9:7 and He shall have mercy upon you, for He is merciful and 
compassionate, and He setteth not down in account evil 
against the sons of men because they are flesh, and are 
deceived through their own wicked deeds (cf. Sir 17:29-32). 

Test xii Zeb And after these things there shall arise unto you the Lord 

9:8 Himself (cf. autos Sir 17:26) thelight of righteousness, and ye 
shall return unto your land. /120/ 
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Sir 17:27-28 (25-27) 


The expanded Latin text of this pericope raises questions concerning 
both its correct reading and general significance, and the interpretation 
of a number of its details. We proceed in the following order: 

(i) The critical Latin text. 

(ii) The general meaning of Lat 

(iii) The phrase ‘sta in sorte propositionis’. 

(iv) The phrase ‘saeculum sanctum’ and its parallels. 

(v) The phrase ‘Vivus et sanus confiteberis et laudabis Deum’. 


(i) The critical Latin text 


On the basis of a careful study of the Latin MSS Herkenne excludes 
certain words and phrases of the printed editions of Vg., viz. in 24b 
(Vg. numeration), altissimi Dei; in 26b, ante mortem confitere; in 27a, 
confiteberis vivens. The Latin text he finally arrives at (agreeing 
remarkably with the results reached already by Franciscus Lucas 
Brugensis with the materials available to him) runs as follows: 


17:24a Et cognosce iustitias et iudicia Dei 

17:24b Et sta in sorte propositionis et orationis. 

17:25a In partes vade saeculi sancti 

17:25b Cum vivis et dantibus confessionem Deo. (= Gr 27b) 

17:26a Non demoreris in errore impiorum 

17:26c A mortuis quasi nihil perit confessio. (= Gr 28a) 

17:27a Vivens, vivus et sanus confiteberis et laudabis Deum, (= Gr 28b) 
17:27b Et gloriaberis in miserationibus illius. 


The readings which Lat has in common with Gr are italicised above. 
27a (= Gr 28b) significantly changes 3" person into 2"d. Lat om (before 
24a) Gr 27a: ‘Who shall give praise to the Most High in the grave?’. 

Apart from this, Lat's differences from Gr consist in additions. 
What is the significance of these alterations? 


(ii) The general meaning of Lat 


The significance of the recension which underlies Lat is that it is an 
explicit rejection of the older doctrine that once a man is dead, his soul 
in Sheol is cut off from all that can be /121/ truly called life, and from all 
true personal relationships with the Lord; that, in particular, he is cut 
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off from the living Israelite's privilege of raising his voice in praise and 
thanksgiving to God.? This imperfect doctrine finds expression 
especially in certain Psalms. Ps 6:5: ‘In death there is no remembrance 
of thee; in Sheol who shall give thee thanks?' Ps 115:17: 'The dead 
praise not the Lord, neither any that go down into silence. But we will 
bless the Lord'. See also Ps 30:9; 88:10-12; Is 38:18, 19; Bar 2:17 etc. And 
the same doctrine finds a place in Gr here in Sir: “Who shall give praise 
to the Most High in the grave?'. But Lat suppresses this question here; 
and goes on then positively to contradict the assumption which 
underlies it. 

In 24a Lat asks the reader to consider the true and complete 
doctrine of the working out of divine justice and judgement: cognosce 
iustitias et iudicia Dei. In 24b. 25, it exhorts him to stand fast in confident 
expectation (or perhaps, to rise up and take possession) of the future lot 
which is set before him in the Holy World to come, where he and the 
other Just will live again and praise the Lord: Sta in sorte propositionis et 
orationis. In partes vade saeculi sancti cum vivis et dantibus confessionem 
Deo. V. 26 continues the exhortation, urging him to emancipate himself 
from the outworn view, - now become a culpable error of wicked men, 
- which seeks to cover itself in the ancient formula that ‘the praise of 
God resounds not with the dead, who are as if they existed not': Non 
demoreris in errore impiorum 'a mortuis quasi nihil perit confessio'. V. 27 
concludes the passage with a triumphant assertion of the true doctrine, 
ingeniously using 27a as a contradiction of the 'error' of 26c. Thou shalt 
live after death. In that future world, living and full of vigour, thou 
shalt praise the Lord, and thank Him exultantly for His mercies: Vivens, 
vivus et sanus confiteberis et laudabis Deum, et gloriaberis in miserationibus 
illius. 


(iii) The phrase 'sta in sorte propositionis et orationis’ 


For the phrase sta in sorte propositionis we are unable to suggest any 
more convincing interpretation than that set forth by the commentators 
on Vg. (Rabanus, Jansenius, Tirinus, à Lapide etc), viz. 'stand fast in the 
lot set before thee' (DV). This, however, as our paraphrase above 
shows, we interpret not of a man's divinely appointed task or vocation 
here below, but of the lot destined for him by God in the next world. 
For parallels to this idea see above on 17:24 (20). 'Lot of prayer' then 
would be sharing of the soul /122/ of the just man with the rest of the 
righteous in heaven in the prayer of praise and thanksgiving which vv. 


39 For the old concept of Sheol as a place of oblivion, see DHORME, Le Séjour, 73. 
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25 and 27 refer to. The unusual phrase 'stand in the lot' is probably 
derived from the only other place where it occurs, viz. 


Dan 12:13 Go thou (Daniel) thy way till the end be; for thou shalt rest and 
shalt stand in thy lot (Vg. stabis in sorte tua) at the end of days. 
(Heb: taamod Fgorülka; Theodotion: kai anastesei eis ton kleron sou; 
LXX: epi ten doxan sou) 


This is generally taken as meaning that Daniel shall , at the end of days, 
stand up to (receive) his lot; i.e. he shall rise from the 'rest' of death just 
spoken of to a new and perfect life. There is no reason why this should 
not be the meaning here in Sir 17:27 also, especially since (as we shall 
see) Sir 24:32 (45), with its reference to the just sleeping transiently in 
the underworld in hope, implies an eventual rising to an unchanging 
life. 


Summary: 
(A) Close parallel: Dan 12:13 


(iv) The phrase 'saeculum sanctum' and its parallels 


In Sir II the terms used to describe the happy world of the Just hereafter 
fall into three types: 

(1) The World of the Righteous, Sir 18:10 (Syr). 

(2) The Future World, futurum saeculum, Sir 24:9 (14) (Lat). 

(3) The Holy World, saeculum sanctum, Syr 17:27 (25) (Lat), and 
aevum sanctum, Sir 24:33 (46) (Lat). 

The former two expressions will be dealt with in their proper 
places. With the last we are concerned here. 

The word saeculum or aevum, either directly or through Gr aiön, 
renders Heb ‘öläm. The primitive meaning of this Hebrew word is time 
taken in the mass, indeterminate duration. Thus the word can be 
applied to the immeasurable past, the immeasurable future, or the 
indeterminate present. From this it is but a step /123/ to using the word 
to signify the existing order of things, the world-order, the world, - at 
any one of its three epochs: past, present, future. For the world of the 
past, antiquity, the word‘ olàm is used generally without qualification. 
So, too, to signify the world as we know it here and now, the present 
world, 'olam without qualification is often used. But sometimes the qua- 
lification this world is used: ha‘olam hazzeh. For the new world order 
that is to succeed the present one the Rabbis used the specifying term 
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coming world: ha “ölam habba'.^? Since that future world is one in which 
the malice of the fallen angels and the wickedness of sinful men will 
play no part - except the passive one of undergoing the punishment 
they deserve - and is one in which the sanctity of God, of His good 
angels, and of His Elect, will be all in all, it is aptly described as the 
Holy World: aevum sanctum, saeculum sanctum. But the expression in this 
precise form is rare. Apart form the cognate expression 'the World of 
the Righteous' (see on 18:10 Syr) we have noted in the literature of our 
period only the following Parallels: 


Test Job 7:374! (Job says) My throne exists in the Holy Life, and my glory in 
theImperishable World (en tei hagiai zöei ... en toi aioni toi 
aparallaktoi). 

4 Mac 17:18 The tyrant himself and his whole council admired their 


endurance, whereby they now do both stand beside the 
throne of God and live the Blessed Age (ton makarion biousin 
aiona). 


Summary: 


(A) Close parallel: Test Job 7:37. 
(B) Less close: 4 Mac 17:28. 


(v.) The phrase 'Vivus et sanus confiteberis et laudabis Deum' 


This stichos exists already in Gr I. But Lat by its variants and additions, 
as we saw above, changes the meaning completely. It makes it refer no 
longer to the just man's praise of God here /124/ below, but to his praise 
of God in the next world. We have already met this idea in Sir II at 17:8- 
10 (7-8) above. The parallels there adduced are relevant here also. But it 
is worth noting that in our present text Lat adds the mercies of God as 
one of the subject-matters of the glorification of Him by the Just in 
Heaven: et gloriaberis in miserationibus illius. This precise point is one of 


40 "'olam ... a d'abord signifié le temps, considéré dans sa masse mystérieuse du passe 
ou de l'avenir. Il forme ainsi un bloc, une période, d’où le sens de ‘monde à une 
certaine époque’, et enfin ‘le monde’. Le méme mouvement dans la signification s'est 
produit pou le grec aiön, et pour le latin saeculum, quoique, dans ces deux langues, le 
sens de monde ne soit pas devenu, comme en hébreu et en arabe, le sens dominant. 
En hébreu on peut marquer le moment du passage, c'est le temps du Siracide. Cet 
auteur emploie ‘lam dans le sens de monde (3:18), mais encore bien pres de sa 
valeur primitive, mettant en parallélisme les rois anciens et les dominateurs du siecle 
passé (16:7), ou du monde ancien. Et la Sagesse emploie aiön dans le sens de monde 
(18:47 ; LAGRANGE, Le Messianisme, 162 f. 

41 Kohler's numeration. 
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those mentioned in 1 En 71 as giving rise to own outburst of praise of 
God in heaven, viz. 


1 En (B) 71:3. 11. 


71:3 And the angel Michael seized meby my right hand, 
And he lifted me up and led me forth into all secrets, 
(And he showed me all the secrets of mercy) 
And he showed me all the secrets of righteousness 
71:11 And I cried with a loud voice, with the spirit of power, 
And blessed and glorified and extolled ... 


The passage in brackets, v. 3, is found, according to Charles, in all MSS 
of 1 En except one. Charles takes it to be a dittography of the following 
stichos.? 


Summary: 

(A) Close parallels: 1 En (B) 39:7-14 and 61:6-13, as above at Sir 17:8-10; 
also, 1 En (B) 71:3, 11, reading as above. 

(B) Less close: Dan 3:86 and Ass Mos 10:8-10, as at Sir 17:8-10. 


Sir 18:9 

Heb deest 

GrI The number of a man's days atthe most is a hundred years 
Gr II add * And eternal (lit. incalculable) is the sleep of each (which is 


common) to all 
alogistos de hekastou pasin he koimesis 70.106 (248 alogistöi) 


The second stichos completes the couplet and the antithetical 
parallelism. It brings out a contrast between the short period of man's 
life on earth, 'at most a hundred years', and the /125/ immeasurable 
period of his sleep in the grave which follows. Cf. Job 14:11-12. This is 
the ‘old’ eschatology, and we agree with Oesterley in seeing in the 
reading of fam. 248 a remnant of a stichos of Heb I which has been lost 
from Gr I. "It is improbable that this verse consisted of only one clause 
originally; it is quite likely, therefore, that the addition in 248 is the 
echo of something which stood in the original Hebrew text" 
(Oesterley). 


42 CHARLES, APOT II, 236. 
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Sir 18:22 

Heb deest 

Gr Let nothing hinderthee to pay thy vow in due time; 
And wait not until death to be justified. 

Lat add * Quoniam merces Dei manet in aeternum. 

Sir 2:9 


We couple Gr II of this passage with the preceding because of close 
similarity of idea and expression. 


Heb deest 

GrI Ye that fear the Lord, hope for good things, 
And for eternal gladness and mercy. 

Gr II add For an eternal gift with joy is his recompense. 
(hoti dosis aionia meta charas to antapodoma autou. Sc.a., 
55.106.253.254 Syroh) 


Both additions refer to the eternal wage or repayment which God will 
give the righteous soul in the next world. Passages in the literature 
which (a) use the epithet eternal of the reward given by God in the 
world to come, or which (b) refer to it as wages (merces = misthos ?) or 
repayment, requital, can be regarded as Parallels 


Wis 2:22 


Gr (The wicked) knew not the mysteries of God, 
Neither hoped they for wages of holiness (misthon ... 
hosiotetos), Nor did they judge that there is a prize for 
blameless souls (...geras psuchon amomon) /126/ 

Lat Neque mercedem speraverunt iustitiae, 

Nec iudicaverunt honorem animarum sanctarum. 


Wis 5:15(16) 


Gr But the righteous live for ever, (...eis ton aiöna zösin) 
And in the Lord is their reward (en kurioi ho misthos autön) 
Lat Iusti autem in perpetuum vivent, 


Et apud Dominum est merces eorum. 


2 Bar 66:6 


Therefore he (Josiah) shall receive an eternal reward, and he shall be 
glorified with the Mighty One beyond many at a later time. 
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Summary: 


(A) Close parallels: Wis 2:22; 5:15(16) 
(B) Less close: 2 Bar 66:6 


Sir 19:3 
GrI Moths and worms shall have him to heritage, 
And a reckless soul shall be taken away. 
(kai psuche tolmera exarthesetai) 
Gr II Moths and worms shall have him to heritage, 
And he shall be destroyed as a terrible example (Box) 
Lat Putredo et vermes hereditabunt illum, 


Et extolletur in exemplum maius, 
Et tolletur de numero anima eius 


The second stichos of Gr II is found in different forms: 


248 xeranthesetai en paradeigmatismoi meizoni 
106 kai psuche ponera exarthesetai ... 
70 kai exarthesetai en paradeigmatismoi ... 9 


Lat obviously follows Gr I in the stichos et tolletur de numero anima eius; 
and Gr II in the stichos et extolletur (exarthösetai) in exemplum maius. This 
is a typical doublet of Lat, one /127/ (the earlier) form following Gr II, 
the other (the later) conforming to Gr I. The only question the text can 
raise concerning eschatology is whether Lat 'tolletur de numero anima 
eius' may not be an echo of the doctrine found not infrequently in the 
Apocrypha that there is a fixed number of souls of the just divinely 
ordained beforehand (Seel En 47:3, 4; Apoc Abr 29; 4 Esd 4:35, 36; 2 Bar 
30:2. It may be implied in 2 Bar 54:22 that a soul could be removed out of 
that number). Against such an interpretation it is to be noted (1) that 
the expression tolletur de numero is found in the Lat rendering not of Gr 
II but of Gr I; and (2) that, as Herkenne and others point out, tolli de 
numero is an idiomatic Latin way of rendering the idea 'to do away 
with’: “Dicitur latine etiam ‘esse in numero’ pro ‘esse inter homines’, cf. 
Lucr. 5, 180: 

Qui numquam vero vitae gustavit amorem 

Nec fuit in numero, quid obest non esse creatum?“ 


For these reasons we exclude any eschatological meaning from the 
present passage. 


43 So also Clem Alex. Paedag.2.10, PG 8.517. 


44 “Similis est Graeca elocutio einai en arithmoi" (HERKENNE h.]1.). 
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Sir 19:18-19 


Gr ILadds these two verses (70, 248): 


19:18 The fear of the Lord is the beginning of acceptance, 
And wisdom will gain love from him. 

19:19 The knowledge of the commandments of the Lord is instruction of life 
And they who do the things which please him shall pluck the fruit of 
the tree of immortality. 


This passage contains a whole series of the favourite ideas and 
expressions characteristic of Gr II. The phrase which concerns us is the 
concluding stichos, which is eschatological: They who do the things 
which please him shall pluck the fruit of the tree of immortality. The 
idea of the ‘tree of immortality’ is derived ultimately, of course, from 
the Tree of Life of Gen 2:9. The eating of the fruit of this life-giving tree 
was one of the privileges of our first parents before the Fall (Gen 3:6; 
3:2). This privilege was forfeited by the Fall (Gen 3:22-24). Jewish 
eschatology of the later Old Testament period looked forward to a 
restoration of this privilege as one of the joys of the happy /128/ Future 
World. Some writers understood it in a crass material sense (see 
below), others (like Sir II here) in the deeper and spiritual sense of an 
everlasting life of happiness in Heaven. The inspired climax of this 
progressively spiritual tendency is found in the New Testament, Apoc 
2:7; 22:2, 14, 19. The way of this interpretation had already been paved 
by Proverbs which in several passages uses the term ‘Tree of Life’ as a 
figure for that spiritual life here below which grows from friendship 
with God, docility to His divine wisdom, and the keeping of His 
commandments. With these passages of Proverbs we begin our list of 
Parallels 


Prov 3:18 (Wisdom) is a tree of life to them that lay hold upon her, 
And happy is every one that retaineth her. 

Prov 11:30 The fruit of the righteous is a tree of life, 
And he that is wise winneth souls. 

Prov 13:12 Hope deferred maketh the heart sick, 
But when the desire cometh it is a tree of life. 


Prov 15:4 A wholesome tongue is a tree of life, 
But perverseness therein is a breaking of the spirit. 

Wis 15:2-3 (2) For even if we sin, we are thine, knowing thy dominion; 
But we shall not sin, knowing that we have been accounted 
thine: 


(3) For to be acquainted with thee is perfect righteousness, 
And to know thy dominion is the root of immortality (kai eidenai 
sou to kratos riza athanasias) 
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This text of Wis marks an advance from the idea of Prov (above) 
towards the advanced view of the ‘Tree of Immortality’ of Sir II. Wis 
152-3 shows that knowledge of God (and the following out of its 
demands in moral life) which Prov calls a "Tree of Life’, to be in fact the 
root from which springs the just man's happy immortality in the next 
life. We can thus trace successive steps in the development, in the 
Wisdom literature, of the concept of /129/ the "Tree of Immortality': The 
knowledge and service of God = a Tree of Life (Prov) = the Root of 
(heavenly) Immortality (Wis) = the Tree of Immortality (Sir II). That 
there is a corresponding chain of literary interdependence between the 
works mentioned we do not assert. 


1 En (A) 24:4-25:6 


Enoch sees seven mountains, of which the seventh is to be God's throne 
when he comes down on earth for 'the Great Judgement': 


24: And fragrant trees encircled the throne. And amongst them was 
a tree such as I had never yet smelt, neither was any amongst 
them nor were others like it: it had fragrance beyond all 
fragrance, and its leaves and blooms and wood wither not for 
ever: and its fruit is beautiful, and its fruit is beautiful, and its 
fruit resembles the dates of a palm. 

(To Enoch's question Michael replies:) 

254 As for this fragrant tree, no mortal is permitted to touch it till the 
great judgement, when He shall take vengeance on all and bring 
(everything to its consummation for ever. 

25:5 It shall then be given to the righteous and holy. Its fruit shall be 
food for the Elect: it shall be transplanted to the holy place, to 
thetemple of the Lord, the Eternal King. 

25:6 Then shall they rejoice with joy and be glad, and into the holy 
place shall they enter; and its fragrance shall be in their bones, 
and they shall live a long life on earth, such as thy fathers lived'. 


Note the differences between this passage and Sir II 19:19: 

(1) In 1 En the term 'tree of life (immortality) is not used. 

(2) In 1 En the conception of happiness in the Future World is purely 
material, and the Future World itself is only a glorified existence on this 
earth. 

(3) The anticlimax of 1 En 25:6 '(the Elect) shall live a long life on earth, 
such as thy fathers lived' contrasted with the true 'immortality' of Sir II. 


Test xii Levi 18:11 


Description of the new Priest, i.e. of the new (Hasmonean) Priesthood: 
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‘He shall give to the saints to eat of the tree of life, 
And the spirit of holiness shall be on them’. 


Lagrange regards Test. Levi 18:10-12 as a Christian interpolation.^ He 
argues chiefly from the concepts (which he holds to be derived from 
NT) of the Priest who opens the /130/ Gates of Paradise, gives to eat of 
the tree of life, imprisons Beliar, and gives his own followers power 
over evil spirits. Some of these elements may indeed be interpolated 
from NT. But not necessarily all. In particular the ‘Tree of Life’ is found 
(apart from 1 En 25:5 which, as Lagrange rightly points out, does not 
really coincide with the concept in Levi 18:11), in our passage in Sir II, 
and in the passages we are about to cite from Ps Sol, 4 Esd, 4 Mac and 
Vita Ad. Moreover, in 4 Esd 8:52-54 the opening of the gates of Paradise 
is associated with the Tree of Life, just as in Test Levi 18; and in 1 En (E) 
104:2 it is said to the Just, "the portals of heaven shall be opened to 


" 


you". 


Ps Sol 14:2-3 (Faithful is the Lord ...) 

To them that walk in the righteousness of His commandments, 
In the Law which he commanded us that we might live. 

The pious of the Lord shall live by it for ever, 

The Paradise of the Lord, the trees of life, are his pious ones. 

4 Esd 7:13 The ways of the future world (Syr; maioris saeculi Lat) are 
broad and safe, and yield the fruit of immortality (et facientes 
immortalitatis fructum). 

4 Esd 7:123 (How does it profit us ...) 
that Paradise whose fruit endures incorruptible, wherein is 
delight and healing, shall be made manifest, but we cannot 
enter it? 

4 Esd 8:52-54 (52) Vobis enim apertus est paradisus, plantata est arbor vitae, 
praeparatum est futurum tempus, praeparata est habundantia, 
aedificata est civitas, probata est requies, perfecta est bonitas et 
perfecta sapientia ... (54) transierunt dolores et ostensus est in 
fine thesaurus immortalitatis. 


4 Mac 18:16-19 


This is a passage which, by a series of texts from the older books of the 
OT, interpreted in the light of a more advanced eschatology, proves the 
hope of a better life beyond the grave to have been traditional in Israel. 
The passages are put in the mouth of the father of the seven martyred 
brothers. The /131/ quotation from Prov (3:18 ?) is an example of 
another way in which the usage of 'tree of life' in that book formed a 
stepping-stone to the more advanced eschatology: 


45 Lagrange, Le Judaisme, 128 n. 7. 
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He quoted to us the proverb of Solomon, 'He is a tree of life to all them that 
do his will’. He confirmed the words of Ezekiel, ‘Shall these dry bones 
live?'. For he forgot not the song that Moses taught, which teaches, 'I will 
slay and I will make alive’. 


2 En 8:3-4 
(text A) 


Vita Ad 
(Apoc Mos) 
28:1-4 


And in the midst of the trees (in Paradise was) that of Life, in 
that place whereon the Lord rests, when he goes up into 
paradise; and this tree is of ineffable goodness and fragrance, 
and adorned more than every existing thing; and on all sides it 
is in form gold-looking and vermilion and fire-like and covers 
all, and it has produce from all fruits. Its root is in the garden 
atthe earth’s end. (9:1 adds that „this place is prepared for the 
righteous”). 

(Adam, when being expelled from Paradise after the Fall, 
petitions:) 

Grant me, o Lord, of the Tree of Life that I may eat of it before 
Ibe cast out. 

(His request is refused, but the Lord adds:) 

Yet, when thou art gone out of Paradise, if thou shouldst keep 
thyself from all evil as one about to die, when again the 
Resurrection hath come to pass, I will raise thee up and then 
there shall be given to thee the Tree of Life. 


Vita Ad seems to teach a material view of resurrection, — to renewed 
life on this earth. Sir II does not speak of resurrection but of immortality. 
In both works good conduct is laid down as the necessary condition for 
the future reward. 


Summary: 


(A) Close parallels: Text xii Levi 18:11; Ps Sol 14:2, 3; 4 Esd 7:13; 7:123; 
8:52-54; 2 En 833, 4; Vita Ad 28:1-4. 

(B) Less close: 1 En (A) 24:4-25:6. 

(C) Remote: Gen 3:2. 16. 22-24; Prov 3:18; 11:30; 13:12; 15:4; Wis 1522-3; 4 
Mac 18:16-19. /132/ 


Sir 21:10 (11) 


Heb 
GrI 


Lat 


deest 

The way of sinners is made smooth from (RV: with) stones, 
And at the last and thereof is the pit of Hades 

Via peccantium complanata lapidibus, 

Et in fine illorum inferi * et tenebrae et poenae. 
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The addition of darkness and pains in Lat is eschatological. Sheol is no 
longer the receptacle indifferently of the good and the wicked after 
death. (See below on 24:32 (45)). For the wicked it is a place of 
suffering. The reference here to 'darkness' as one way in which the 
wicked are punished in Sheol calls for some remarks on eschatological 
light and darkness in Sir I1.* The addition of words and phrases which 
speak of light or darkness, in various senses - moral, spiritual, and 
eschatological — is characteristic of Sir IL. Above in ch. I we have 
collected seven such texts from Lat, and six from Gr II. Of these, we 
have already noted, in their proper places above, 11:16; 16:16; 17:18; 
17:26, as being moral or spiritual in their bearing, not eschatological. 
Similarly moral or spiritual are 2:9 (10) Lat; 3:24 (al 25) Gr II; 25:11 Gr II; 
36:1 Lat; 37:12c (16) Lat (see Prov 4:19); 46:15 (18) Lat (text uncertain). 

The following texts remain for discussion: 21:10(11); 24:3a(6a) Lat; 
24:32(45) Lat. 

Sir 21:10 (11), our present text, is certainly eschatological, since it is 
the darkness of Sheol that is referred to. 

Sir 24:3 (6a) runs 'Ego (Sapientia) feci in caelis ut oriretur lumen 
indeficiens'. In its context it would seem at first sight to speak of the 
physical light produced as part of the work of creation at which 
Wisdom assisted. Yet in view of the implications of 24:32 (45) and of 
certain passages in the Apocrypha (to be cited below) we think it 
probable that the lumen indeficiens spoken of is the light of everlasting 
glory enjoyed by the Elect in caelis — in the heaven of the Blessed. The 
statement that it is Wisdom that makes this light to rise is in perfect 
keeping with 24:32 (45): '(Ego Sapientia) penetrabo omnes inferiores 
partes terrae, et inspiciam omnes dormientes, et illuminabo omnes 
sperantes in Domino’. 

This passage itself, 24:32 (45), shows Wisdom 'visiting' (in a 
favourable sense) all those who sleep in the Underworld. It would /133/ 
appear that not all the denizens of the Underworld enjoy this sleep or 
repose; but only ‘those who hope in the Lord’, i.e. only the Just. The 
wicked, on the contrary, are shown by 21:10 to be undergoing 
punishment, of which one element is the darkness of their place of abode. 
Already in 21:9 Gr II by a significant short addition had given to that 
abode the tendencious name of ‘Destruction’, apöleia: he sunteleia autön 
phlox puros + eis apoleian (106.248); with this compare Tob 13:2 (cod. S), 
where "Hades below the earth" is parallel to "the great Destruction" 


46 On the concept of Sheol as a place of darkness, and on the occurrences of this idea in 
OT, see DHORME, Le Séjour, 65-70. 
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(tes apoleias tes megales). We will deal again in their proper place with 
24:3 (6) and 24:32 (45). 

Here we list as parallels to Sir 21:10 only such passages from the 
cognate literature as picture darkness as an element in the punishment 
which the wicked undergo in the Underworld. Passages where the old 
view, that darkness is just a natural concomitant of the soul’s abode in 
the Underworld and is not formally punitive, we leave aside (e.g. Sir (I) 
22:11; Ps 49:19; Tob 4:10 cod. B). In the Apocrypha the darkness of 
Sheol is a commonplace; but that is not to say that it is always 
represented as punitive. See e.g. 1 En (B) 63:6; Jub 5:14. 


Parallels (Darkness of Sheol punitive) 


Tob 14:10 See ... what things Nadab did unto Ahikar that brought him up. 

(cod. S) Was he not brought down alive into the earth? And God 
recompensed the shame upon his face, and Ahikar came forth 
into the light, and Nadab went into the eternal darkness, because 
he had sought to slay Ahikar. 


Vg. omits this passage. Cod. B gives it in a much shorter form, and 
instead of saying that Nadab ‘went into the eternal darkness because ...’ 
(eiselthen eis to skotos tou aidnos), merely says that he ‘went down into 
darkness’ (katebé eis to skotos). The form of this phrase in S represents 
the darkness as punitive, for it calls the darkness eternal, and says that 
Nadab went into it because of his sin. 

The story of Ahikar itself shows that the darkness into which 
Ahikar at first went down owing to the machinations of Nadab was the 
physical darkness of the underground dungeon into which he was cast, 
and from which he was later released; whilst the darkness into which 
Nadab went down was that of the Underworld, ‘eternal’ darkness as 
cod. S says here. The Arabic version of the Story of Ahikar says 
explicitly that Nadab went ‘to Hell’. /134/ 


Wis 17:20 Over them (the Egyptians) was spread a heavy night (bareia 
nux), an image of the darkness that should afterwards 
receive them (eikon tou mellonto autous diadechesthai skotous). 

1 En (A) 10:4-6 Bind Azazel hand and foot, and cast him into the darkness: 
and make an opening in the desert, which is in Dudael, and 
cast him therein. And place upon him rough and jagged 
rocks, and cover him with darkness, and let him abide there 
for ever, and cover his face that he may not see light. And 


47 See F.C. CONYBEARE, J. Rendel HARRIS, Agnes SMITH LEWIS, The Story of Ahikar, 2r 
ed. Cambridge 1913. 
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Jub 729 


1 En (B) 46:6 


1 En (E) 1037, 8 


Ps Sol 14:6-9 


Ps Sol 15:10 


Sib Bk. 4:40-44, 
183-186. 


Summary : 


on the day of the great judgement he shall be cast into the 
fire. 

(Speaking of the punishment of those who transgress the 
law which forbids the shedding or the eating of blood): 
Into Sheol shall they go, 

And into the place of condemnation shall they descend, 
And into the darkness of the deep shall they all be removed 
by a violent death. 

He shall put down the countenance of the strong, 

And shall fill them with shame. 

And darkness shall be their dwelling, 

And worms shall be their bed, 

And they shall have no hope of rising from their beds, 
Because they do not extol the name of the Lord of Spirits. 
Their souls will be made to descend into Sheol, 

And they shall be wretched in their great tribulation. 

And into darkness and chains and a burning flame, where 
there is grievous judgement shall your spirits enter; 

And the great judgement shall be for all the generations of 
the world, 

Woe to you, for ye shall have no peace. 

(6) But not so are the sinners and transgressors 

(8) For the ways of men are known before Him at all times, 
And He knoweth the secrets of the heart before they come 
to pass,  /135/ 

(9) Therefore their inheritance is Sheol and darkness and 
destruction (hades kai skotos kai apoleia).^ 

The inheritance of sinners is destruction and darkness, 
And their iniquities shall pursue them unto Sheol beneath. 
(40-44) But when the assizes of the world and of mortals 
shall come which God himself shall hold when he judges 
ungodly and godly alike; then shall he send theungodly in 
the fire beneath the murky gloom, and then shall they know 
what grievous impiety they have committed ... 

(183-186) And then the judgement shall come wherein God 
Himself shall give sentence, judging the world again. And 
all who have sinned with deeds of impiety a heap of earth 
shall cover again, and murky Tartarus and the black 
recesses of hell. 


(A) Close parallels: Jub 7:29; 1 En (B) 46:6; 1 En (E) 103:7, 8; Ps Sol 14:6- 


9; Ps Sol 15:10. 


48 Note the close resemblance to Lat of our Passage: inferi et tenebrae et poenae. But Ps 
Sol instead of poenae has apöleia, the word added by Gr IL in v. 9. 
49 Note again coincidence of Ps Sol with Gr II Sir 21:9: apoleia kai skotos. 
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(B) Less close: Tob 14:10 (cod. S); Wis 17:20; 1 En (A) 10:4-6. 
(C) Remote: Sib Bk 4:40-44. 183-186. 


Sir 23:4 

Heb deest 

GrI O Lord, Father, and God of my life, 
Give me not a proud look. 

Gr II Almighty Lord of thine eternal creation, 


Do not forsake them that hope for the unceasing visitation, 
Nor give me a proud look... /136/ 


The phrase that concerns us is: mē katalipes en tois apepelpizousi ten 
adialeipton episkopen (cod. 106). Hart explains Gr en here as possibly = 
Heb ét, the sign of the accusative case. (For a similar instance see infra 
24:18). We may presume an underlying Hebrew original for this 
addition. We have dealt with the idea of (favourable) 'visitation' in Sir 
II above at Sir 6:22. 

In the present passage two ideas which we find also in 24:32 (45) 
are combined, namely a divine visitation which is hoped for: Inspiciam 
omnes dormientes, et illuminabo omnes sperantes in Domino. In this 
latter passage there is question of the souls of the Just, in the 
intermediate state, awaiting in hope their final judgement and reward. 
The same idea seems to underlie the add of cod. 106 here. And this is 
borne out by the close correspondence of the idea and the terms in two 
passages of 2 Enoch. 


Parallels 


2En7:1 (In the second heaven Enoch is shown) darkness greater than 
earthly darkness, and there I saw prisoners (viz. the fallen 
angels) hanging, watched, awaiting the great and boundless 
judgement. 


2 En 40:12 All existing things I wrote down, the height from earth to the 
seventh heaven, and downwards to the very lowest hell, and the 
judgement-place, and the very great, open and weeping hell. 
And I saw how the prisoners are in pain, expecting the limitless 
judgement. 


On this latter passage Charles remarks, “Expecting the limitless 
judgement: these words seem to imply an intermediate place of 


50 HART, Ecclesiasticus, 158. 
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punishment, i.e. Sheol or Hades" *! And in fact in these two passages of 
2 En we are shown the wicked in an intermediate place of punishment, 
expecting - presumably with fear — the ‘limitless’ judgement which is 
yet to come upon them. The judgement by which they were, at death, 
consigned to their present intermediate state, was limited, transient in 
its effects, not definitive. The judgement yet to come will be final, 
‘unlimited’. 

This idea is parallel and opposite to that enshrined in our present 
passage of Sir II. The addition (especially if taken with 24:32 as above) 
shows the Just, also, in an intermediate state, looking forward with hope 
to God's final and definitive arrangement in /137/ their regard, His 
‘unceasing Visitation’ whose effect will not be transitory but 
everlasting, unchanging, un-intermittent (adialeipton). Thus for 2 En the 
judgement that takes place at death is limited; that which comes later is 
limitless, boundless. For Sir II, the judgement which comes at death is 
transient; that which comes later, and to which the Just look forward 
with hope, is unchanging. 


Test Abr 13 He (God) had given him (Abel) judgement, to judge the 
(Longer world, until his great and glorious advent. And then, O 
recension) righteous Abraham, comes the perfect judgement and 


recompense, everlasting and irrevocable, which no one 
can question (teleia krisis kai antapodosis, aionia kai. 
ametathetos ...) 


The idea here is fundamentally the same as in 2 En, though the 
terminology is somewhat different. There is a preliminary and 
provisional judgement, pronounced by Abel. Then, later, there is a final 
or perfect judgement (teleia), which is everlasting, and cannot be set 
aside. 


Summary: 
(A) Close parallels: Test Abr (longer rec) 13; 2 En 7:1; 40:12. 


Sir 23:27-28 

Heb deest 

GrI (27) ..... there is nothing better than the fear of the Lord, 
And nothing sweeter than to take heed unto the 
commandments of the Lord. 

Gr II add To follow after God is great glory, 


51 CHARLES, APOT II, 456. 
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23:28 And length of days it is for thee to be accepted by Him 
doxa megale akolouthein theöi 
makrotes de hemeron to proslephthenai se hup’ autou (70.248). 


Lat ... nihil melius est quam timor Dei, 
23:27-28 Et nihil dulcius quam respicere in mandatis Domini 
(23:37-38) Gloria magna est sequi Dominum: 


Longitudo enim dierum assumetur ab eo. /138/ 


In Lat for assumetur, Hart, Herkenne etc. after Gr II, read assumi te. The 
Latin expression resembles NP [the Novum Psalterium] rendering of Ps 
48 (49):16 (15), "Verumtamen Deus liberabit ab inferis animam meam, 
eo quod me assumet', where the translators remark: "idem verbum 
adhibetur de Henoch (Gen 5:24) et de Elia (4 Reg 2:9, 10) in caelum 
evectis et de David in aulam Saul recepto (1 Sam 18:2). Deus iustos ad 
se recipient". But in Ps 48:16 the Greek is lambanei me, whilst here in Sir 
II it is proslephthenai. On the 'taking up' of Enoch and Elias see below at 
Sir 44 (Lat). 


Sir 24:3 (5-6) 


Heb deest 

GrI I came forth from the mouth of the Most High, 
And covered the earth as a mist. 

Lat (5) Ego ex ore Altissimi prodivi primogenita ante omnem 
creaturam: 


(6) Ego feci in caelis ut oriretur lumen indeficiens, 
Et sicut nebula texi omnem terram 


The Lat addition in the first stichos primogenita ante omnem creaturam is 
possibly one of the few Christian interpolations of Lat (see Col 1:15). In 
our note above, under 21:10, we have given reasons for regarding as 
eschatological the inserted stichos here, 'Ego in caelis feci ut oriretur 
lumen indeficiens'. One reason was its close correspondence with 24:32, 
which see below. Another reason was its close correspondence with 
certain passages of the Apocrypha (and of Dan) which speak of the 
light enjoyed by the Just in heaven. These passages we now add here as 
parallels. They fall into three classes: 

(1) Those which coincide with our present passage by speaking of 
lumen in caelis, - a heavenly light as an element in the happy life of the 
Elect in the world to come. 

(2) Those which agree in describing that light as eternal, indeficiens; 
either (a) by explicitly calling it everlasting etc. or (b) by associating it 
closely with a heavenly life or happiness which is called eternal. 
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(3) Those which agree in ascribing to God's direct action the 
bestowal of that light on the Elect, ‘Ego feci ut oriretur ...’ 


(1) Light as an element of the happiness of the Elect 


1 En (A) 1:8-9 


1 En (E) 104:2 


4 Esd 7:97 


With the righteous he will make peace, 
And will protect the Elect 
Nude rumeur E uud /139/ 


And behold, He cometh with ten thousands of His Holy 
Ones, 

To execute judgement upon all. 

Be hopeful; for aforetime ye were put to shame through ill 
and affliction; but now ye shall shine as the lights of heaven 
ye shall shine and ye shall be seen, and the portals of heaven 
shall be opened to you. 

(In its description of how the Just, in the Intermediate State, 
"shall rest in seven orders" says): The sixth order: that it is 
shown unto them how their face is destined to shine as the 
sun, and how they are destined to be made like the light of 
the stars, henceforth incorruptible. 


(2) The light which shines on the Elect is eternal 


Dan 12:2-3 


Ps Sol 3:12 


1 En (B) 454-5 


1 En (B) 58:3-6 


2 And many of them that sleep in the dust of the earth shall 
awake ... 3 And they that be wise shall shine as the brightness 
of the firmament, and they that turn many to righteousness as 
the stars for ever and ever. 

(When god visits the righteous) 

They that fear the Lord shall rise to life eternal, 

And their life (shall be) in the light of the Lord, 

and shall come to an end no more. 

I will cause Mine Elect One to dwell among them. 

And I will transform the heaven and make it an eternal 
blessing and light, 

And I will transform the earth and make it a blessing: 

And I will cause Mine Elect Ones to dwell upon it? /140/ 

3 The righteous shall be in the light of the sun, 

And the Elect in the light of eternal life: 

The days of their life shall be unending, 

And the days of the holy shall be without number. 

4 And they shall seek the light and find righteousness with 
the Lord of Spirits. 


52 There is question here of a transformed earth, rather than of an eternallife in heaven. 
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5 It has become bright as the sun upon earth 
And the darkness is past, 
6 And there shall be a light that never endeth? 


2 Bar 48:50 For assuredly as in a little time in this transitory world in 
which ye live, ye have endured much labour, 
So in that world to which there is no end, ye shall receive 


great light. 
2 En 65:8-10 (8) The righteous shall be collected together, and they shall be 
(Text B) eternal and incorruptible. (9) And thenceforward there shall 


be no labour amongst them ... nor night nor darkness, but 
great, endless and indestructible light. (10) And the great 
paradise shall be their shelter and eternal dwelling-place. 


(3) Itis God who brings or bestows that eternal light 


1 En (B) (2) And the Righteous One shall appear before the eyes of the 
382-4 righteous, 
Whose elect works hang upon the Lord of Spirits, 
And light shall appear to the righteous and the elect who 
dwell upon the earth, 
Where then will be the dwelling of sinners ...? 


(4) They shall not be able to behold the face of the holy, 
For the Lord of Spirits has caused his light to appear 
On the face of the holy, righteous, and elect. /141/ 


1 En (B) 454 (Already quoted above under (2). There is question of a 
transformed earth. The relevant phrase here is:) 
And I will transform the heaven and make it an eternal 
blessing and light. 


Summary: 

(A) Close parallels: Dan 12:2-3; Ps Sol 3:12; 1 En (B) 38:2-4; 1 En (B) 58:3- 
6; 2 Bar 48:50; 2 En 65:8-10. 

(B) Less close: 1 En (B) 45:4-5. 

(C) Remote: 1 En (A) 1:8-9; 1 En (E) 1042; 4 Esd 7:97. 


Sir 24:9 (14) 
Heb deest 
Gr He created me (Wisdom) from the beginning before the world, 


And to the end I shall not fail (kai heos aionos ou me eklipo) 


53 This last phrase, a light that never endeth, is Charles’ emendation of MSS a light that 
cannot be numbered; CHARLES, APOT II, 223. 
54 ‘Has caused his light to appear’, emendation by CHARLES, APOT II, 210. 
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Lat: Ab initio ante saeculum creata sum, 
Et usque ad futurum saeculum non desinam. 


Is the Latin addition futurum significant here? Is there an eschatological 
reference to 'the Future World', 'the Coming World' here, or have we 
just an exuberant Latin version of Gr's heös aidnos = for ever? Herkenne 
thinks futurum is just a translational caprice: "Interpretem Latinum de 
suo addidisse 'futurum' credo, quo ille antithesin (vide ap' arches pro tou 
aionos) premere in animo habuerit. cf. Is 9:5 (6) ‘abi-ad.”. Nevertheless, 
we think it more probable that Lat is here rendering a Gr addition of 
eschatological significance, some such added word as heös tou mellontos 
aionos. 

For (1) We do not elsewhere find the Latin translator of Sir, in a 
similar context, redering such phrases by usque ad futurum saeculum. 
See e.g. Sir 42:21 — hos (v. 1 hos heös) estin pro tou aiönos kai eis ton aiona; 
Lat : qui est ante saeculum et usque in saeculum. Sir 42:23 (24) — menei 
eis ton aiona; Lat : manent in saeculum. 

Besides (2) the Lat of Is 9:5 to which Herkenne refers is almost 
certainly an echo of Gr tou mellontos aiönos. The MS readings of the Gr 
of Is 9:5 are as follows: /142/ 


- Cod. B omits all the titles of Heb and writes simply: 


‘His name shall be called Megales boules aggelos’. 

- Aquila (apud Swete) translates ‘abi-ad by patër eti 

- Symmachus (apud Swete) pater aionos 

- Theodotion (apud Swete) pater 

- Codex A (Rahlfs) pater tou mellontos aionos 

- Codex Sc. a (5s Rahlfs) pater tou mellontos aionos 

- Recensio Luciani (apud Rahlfs) pater tou mellontos aionos 

- Recensio Origenis (apud Rahlfs) pater tou mellontos aionos*> 
- Lat pater futuri saeculi. 


For these reasons we feel justified in assuming a Gr II mellontos aionos in 
our present passage also. And we take it in an eschatological sense 
because precisely the phrase Future World or Coming World, or World to 
Come was a standard term in Jewish eschatology to indicate the world 
of the After Life. See above on Sir 17:27, where we have discussed the 
meaning of the term world in this and parallel expressions. Lagrange 
concludes that for the Rabbis the Coming World signified the world of 
the After Life rather than the expected future Messianic Age on earth.56 


55 With asterisk. 
56 LAGRANGE, Le Messianisme, 163-165. 
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This is also the meaning in the following passages from the Apocrypha 
which mention 'the Coming Age' or 'the Future World', and which 
therefore are Parallels to the present text: 


Is 9:5 
4 Esd 7:13 


Gr 


Lat 


2 En 61:2 
(Text A) 


4 Esd 7:113 


(RV) 


(Box, 
APOT II, 590) 


Lat (ed James) 


2 Bar 44:11-15 


44:11 


44:12 


(LXX only, as above). 


But the ways (Eth) of the future (Syr) world 

are broad and safe, and yield the fruit of immortality. 
Nam maioris saeculi introitus spatiosi et securi et facientes 
immortalitatis fructum.” 


‘I know all things, how in the Great Time are many 
mansions prepared for men, good for the good, and bad for 
the bad, without number many’. 

Text B, which is defective here, reads: /143/ 

‘Just as man asks (something) for his own soul from the 
Lord, so let him do to every living soul, lest in the Great 
Age...’ 


But the day of judgement shall be the end of this time, 

and the beginning of the immortality for to come, wherein 
corruption is passed away, intemperance is at an end, 
infidelity is cut off, but righteousness is grown and truth is 
sprung up. 

But the Day of Judgement shall be the end of this age and 
the beginning of the eternal age that is to come; wherein 
corruption is passed away etc. 

Dies autem iudicii erit finis temporis huius (et initium) 
futuri immortalis temporis, in quo pertransiit corruptela ... 


That which istobe shall be the object of desire, 

And for that which comes afterwards shall we hope, 
For it is a time that passes not away, 

And the hour comes which abides for ever. 

And the new world comes which does not turn to 
corruption those who depart to its blessedness ........... 


57 This reading of 4 Esd (Lat), maioris saeculi, finds support in 2 En 61:2 (text A). 
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44:13 For these are they who shall inherit that time which has 
been spoken of, 
And theirs is the inheritance of the promised time. 


44:15 For to them shall be given the world to come, 
But the dwelling of the rest who are many shall be in the 
fire. /144/ 
Apoc Abr 31 I will burn with fire those who have insulted them (My 
(Slavonic) People) and who have ruled among them in (this) Age ... 


And I will give those who have covered me with mockery 
to the scorn of the Coming Age (i.e. the Coming Age here 


below?)?8 
2 En 50:2 And now my children spend thenumber of your daysin 
(Text B) patience and gentleness , that you may inherit the endless 
age that is to come. 
2En61:2 (Already quoted above after 4 Esd 7:13) 


It is clear that the expression "World to Come’ finds its parallels, in 
Palestinian literature, only in the latest works of our period, 4 Esd, 2 
Bar, Apoc Abr, all belonging to 80-100 A.D. It is at the same period that 
the expression begins to appear in the recorded sayings of the Rabbis.” 


Summary: 


(A) Close parallels: Is 9:5 (LXX MSS); 4 Esd 7:13 (Syr); 7:113 (Lat); 2 Bar 
44:15; 2 En 50:2. 

(B) Less close: Apoc Abr. 31. 

(C) Remote: 4 Esd 7:13 (Lat); with 2 En 61:2. /145/ 


Sir 24:18 (24-25) 


This verse is found in Gr II and Lat, but not in Gr I. It contains three 
different additional passages: 

(a) Lat, supported by cod. 70 and 248: 'Ego mater pulchrae 
dilectionis et timoris et agnitionis et sanctae spei’. 

(b) Lat alone: ‘In me gratia omnis vitae et veritatis in me omnis spes 
vitae et virtutis.” 

(c) cod. 70. 248: ‘I therefore, being eternal, am given to all my 
children which are named of him' (AV): 


58 The usual expression in Apoc Abr is ‘the Age of the Righteous ‘. See below on 18:10 
(Syr). 
59 See LAGRANGE, Le Messianisme, 163-164. 
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didomai oun (didömi de sun 248) pasi tois teknois mou 
aeigenös (aeigeneis 248) tois legomenois hup’ autou.® 


(a) is probably a genuine addition of Syr IL. It contains a striking 
number of the favourite words of the expanded text: agapesis, kales, 
phobos, gnosis, hosias, elpis. But it is not eschatological. 

(b) with its mention of the way, the truth, the life, is probably a 
Christian gloss based on Jn 14:6. 

(c) may possibly be of eschatological significance, a reading of the 
"Expanded text'. The reading of cod. 70 differs from 248 (as shown 
above), and commentators differ in their interpretations according as 
one or other reading is followed. The English Authorised Version, whose 
translation we set out above, accepts the reading of cod. 70 (didomai oun 

aeigeneis). This is followed also by Box, who translates "I, the ever- 
existing one, am given to all my children, to those who are called by 
Him”. So too Oesterley, who retains AV; and Peters, who translates: 
„Ich werde aber gegeben allen meinen Kindern als ewige, denen, die 
von ihm genannt sind". 

On the other hand, the reading of 248 (didomai de sun ... aeigeneis) is 
accepted by many. Thus Spicq, “Je donne donc a tous mes enfants , à 
ceux qui sont nommés par lui des biens éternels”.*! "Biens éternels’ is 
perhaps vague as a translation of the masculine aeigeneis. Other 
translators supply a more precise term. Thus Fritzsche suggests that 
tous karpous mou be supplied /146/ after tois teknoi mou; and he 
conjectures that perhaps legomenois should be replaced by 
eklegomenoisj.? He would translate, presumably, “And I give to all my 
children my everlasting fruits, to those who are chosen by Him". The 
substitution of eklegomenois for legomenois is superfluous, as the simple 
verb itself has also the meaning choose; and AV gives on the margin the 
alternative chosen instead of named. 

Perhaps regarding tous karpous mou as too extensive a 'restoration', 
Hart seems to extract a similar sense from the phrase tois teknois mou, 
understood figuratively. He takes the whole phrase to be derived from 
a Hebrew source. He regards sun of 248 as = Heb ’et, the sign of the 
accusative (as so often in Aquila) and thus takes tois teknois mou as an 
accusative. He translates "And I will give my eternal fruits to God's 
elect", apparently taking tekna in the quite unusual sense of fruits. How 


60 In Kearns’ text, there is an inversion between (b) and (c), which I think is incorrect 
[PCB]. 

61 Spica, L'Ecclésiastique, in: Pirot-Clamer, La Sainte Bible, VI. 

62  FRITZSCHE, Libri Apocryphi (apparatus). 
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aeigeneis is made to agree with teknois, 'eternal fruits', Hart does not 
explain. 

In view of all this uncertainty concerning the text, translation and 
interpretation of this passage, we think it better to exclude it from the 
data bearing on our problem. 


Sir 2422 (31) 


Heb deest 

Gr He that obeyeth me shall not be ashamed; 
And they that work in me shall not do amiss. 

Lat add qui elucidant me vitam aeternam habebunt. 


We take vita aeterna here in its full sense, the eternal life of the Just in 
heaven. That teachers of Wisdom (qui elucidant me) have a special title 
to everlasting glory in the world to come is taught in one important 
Parallel: 


Dan 12:2-3 


Many of them that sleep in the dust of theearth shall awake, some to 
everlasting life, and some to shame and everlasting contempt. And they 
that be wise shall shine as the brightness of the firmament; and they 
that turn many to righteousness as the stars for ever and ever.? /147/ 


Summary: 
(A) Close parallel: Dan 12:2-3. 


Sir 24:23 (32-33) 


Heb deest 

Gr All these things are the book of the covenant of the Most High 
God, (Even) the law which Moses commanded us for a heritage 
unto the assemblies of Jacob. 

Lat Haec omnia liber vitae, et testamentum Altissimi, et agnitio 
veritatis. 
Legem mandavit Moses in praeceptis iustitiarum, 
Et haereditatem domui Iacob, et Israel promissiones. 

Syr Hae omnia in libro foederis Domini scripta sunt. Lex quam 

(Gabriel) praecepit nobis Mosis, haereditas est congregationis Jacob. 


63 The meaning of they that be wise, Heb maskilim, here and in Dan 11:33. 35; 12:10, is 
disputed. We follow the view which takes it as meaning the teachers. See BROWN, 
DRIVER, BRIGGS, Lexicon, s.v. sakal , Hiph. 4. 
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Syr gives a clear sense to a text which has suffered in Gr and Lat. Lat 
has some expansions, of which the only one that concerns us is the 
expression haec omnia liber vitae. The context, with Gr and Syr, shows 
that there is no question of the Book of Life in any eschatological sense 
(see on Sir 1:20A, ix, (Syr)). It is the Law of Moses that is called a book 
of life, i.e. a life-giving book, a book whose precepts point the way to 
true spiritual and moral life. For this sense see, e.g. Dt 30:15-20; Bar 3:9, 
‘Hear, O Israel, the commandments of life ...; Bar 4:1, “This is the book 
of the commandments of God, and the law that endureth for ever: all 
they that hold it fast (are appointed) to life’; Sir 1:20A, vi (Syr), ‘This 
whole book is full of life, blessed is the man who hearkeneth 
thereunto’; Ps Sol 14:2, 3, ‘The Law which He commanded us that we 
might live, the pious of the Lord shall live by it for ever'. /148/ 


Sir 24:30-31 
Heb deest 
GrI And I came out as a stream from a river, 


And as a conduit into a garden (eis paradeison) 
I said, I will water my garden, 
And will water abundantly my garden bed. 
Gr II AndI, Wisdom, came out as a stream from a river, 
And as a conduit into a garden. 
And I said I will water my garden + the noble one (ton ariston), 
And will water abundantly my garden bed + the just one (ten 
dikaian) 


The first addition of Gr II (I, Wisdom’, 248 Lat), has the effect of putting 
all that follows into the mouth of divine Wisdom instead of that of Ben 
Sira as in Gr I. The characteristic one-word additions at the end of v. 
31a and 31b have the effect of bringing out more clearly that Wisdom is 
speaking of bestowing her riches on some body of her clients who are 
entitled to be called noble and just. Who are these? 

At first sight it might appear that they are the Just in heaven. We 
would have Wisdom watering with her heavenly fountain the souls of 
the Elect in Paradise. The occurrence of the phrase exelthon ei paradeison 
(now put in the mouth of Wisdom by Gr II) would support this 
interpretation. So would certain passages in OT and Apocrypha. See 2 
Mac 7:36 and 1 En (A) 17:4; 22:2. 9. There however, it is fountains of life 
that are in question. For fountains of Wisdom or Knowledge, in 
Paradise, see 1 En (B) 48:1 


And in that place I saw the fountain of righteousness which was 
inexhaustible: and around it were many fountains of wisdom: and all the 
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thirsty drank of them, and were filled with wisdom, and their dwellings 

were with the righteous and holy and elect. 

Notwithstanding these indications, we think it probable that the 
additions of Gr II in our passage are meant to picture Wisdom pouring 
out the blessings of its fountain not on the Elect in Paradise, but on the 
Elect here below, the Chosen People, Israel. The reasons for this view 
are: 

(1) Verses 30-34 in Gr I speak of Ben Sira's activity as a teacher of 
wisdom to his fellow-Israelites. The only effect of the additions of Gr II 
is to attribute this activity to personified divine Wisdom herself. The 
recipients /149/ of the teaching remain the same. 

(2) The figure of Israel, or of the Just in Israel, as a garden and a 
flower-bed, is in keeping with such traditional figures as Israel, the 
vineyard of the Lord of Hosts (Is 5); Israel, the vine of God (Ps 80:8 ff). 
In Sir 10:19 (Gr II) Israel is called an honourable plant (phuteuma). 

(3) In the Apocrypha this figure of the Chosen People as a plant of 
God is also used. See Jub 1:16; 1 En (A) 10:16; 1 En (E) 93:2. 5. 10. In Ps 
Sol 14:3-5 the Pious Ones of Israel are called God's Paradise, His trees 
of life, His plant. 

(4) In Is 58:11 it is said, of the renewed Israel, 'thou shalt be like a 
watered garden, and like a spring of water whose waters fail not'. 

In the light of these parallels we prefer to take Gr II here as 
speaking of Wisdom's watering of God's plant here below, the Chosen 
People, and not the Just in heaven. Consequently we rule out from this 
passage any directly eschatological sense. 


Sir 24:32 (45) 


Heb deest 

Gr (24:32) I will yet bring instruction to light as the morning, 
And will make these things to shine forth afar off. 

Lat add Penetrabo inferiores partes terrae, 

(24:45) Et inspiciam omnes dormientes, 


Et illuminabo omnes sperantes in Domino. 


That this addition is a gloss of Christian origin, reflecting the NT 
doctrine of Christ's descent to Limbo (see Eph 4:9; 5:14; 1 Pet 3:19; 4:6) 
is held by many commentators, e.g. Hart, Eberharter, and Peters. The 
latter explicitly rejects Smend's claim of a non-Christian origin: "Der 
Vers wird Sm CXVII f. ein christlicher Zusatz sein; derselbe geht von 


64 HART, Ecclesiasticus, 163; EBERHARTER, Das Buch Jesus Sirach, 89 (“möglich”). 
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der falschen Auffassung aus, das Christus der Redende sei (s. den 
Zusatz v. (34)) und hat den descensus ad inferos hineingearbeitet”. 65 
Nevertheless we believe that Smend's arguments for a non- 
Christian origin (which Peters does not deal with) are sound; and that 
they are confirmed by the fact that the purely Jewish Apocrypha offer 
striking parallels to each main doctrinal item implied in the addition. 
Smend writes as follows: 
Hebräischen Ursprung kann auch (was ich früher gegen Schlatter in 
Zweifel zog) der Zusatz zu 24:32 haben, wo es heisst, dass die Weisheit in 
die Tiefen der Erde dringen und die Schlafenden heimsuchen und alle 
erleuchten wolle, die auf den Herrn hoffen. Hier steht ‘inspiciam’ wie 
eviskope in den griechischen Zusätzen, /150/ und 'illuminabo' hat dort an 
phos und phötismos seine Parallele. Die ‘inferiores partes terrae’ (Ps 63:10; 
139:15) brauchen durchaus nicht aus Eph 4:9 ta katotera mere tes ges zu 
stammen, sie finden sich auch in einem Zusatz zu 17:23, der gut jüdisch 
klingt. 
We would not agree with what Smend than adds, viz. 
Es ist denkbar, dass die Höllenfahrt Christi auf eine Höllenfahrt der 
Weisheit zurückgeht, in die hier die an das Gesetz angeschlossene 
Zukunftshoffnung ausläuft. 
We agree, however, when he adds further: 
‘Auffällig ist nur, dass dieser Zusatz sich in den griechischen 
Handschriften nicht findet.‘ 
This important text requires a somewhat extensive treatment, which we 
divide as follows: First, the general sense of the passage; then its 
phrases, taken one by one, with their parallels; then a note on the place 
of Sir II in the development of the doctrine of the Intermediate State; 
lastly, our usual summary of parallels. 


1) The general sense of the passage and its Old Testament background 


The wording of the passage makes it clear that it speaks of 'the lower 
parts of the earth' (7 Sheol) as a place in which the souls of the dead lie 
'sleeping'. Whether the souls of all the dead, both sinners and the just, 
or those of the just alone are spoken of is not clear at first sight (see 
below). But it is clear that, amongst souls in Sheol, there is a category 
that ‘hopes in t he Lord’. These are obviously the just. And it is these 
that Wisdom (‘I, Wisdom ..' v. 30, cod. 248, Lat) is represented as 
'enlightening'. In other words, amongst the souls who sleep in Sheol, 
the just, at least, are there as in an intermediate state, entertaining a 


65 PETERS, 205-206. 
66 SMEND, cxvii f. 
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hope of eventually passing out of that dark nether region into a 
brighter one. And it is divine Wisdom that, by its favourable 
'visitation', will bring them into their happier and final lot. 

This view of Sheol, as a place which for the just forms only an 
intermediate state, and in which they repose while hoping for an 
eventual divine elevation to a better state, is an advance on the 
primitive Old Testament view of Sheol. This advance was achieved 
under the enlightenment of divine revelation, and recorded in Sacred 
Scripture under the impulse of divine inspiration. We find it 
adumbrated already in certain passages of Proverbs and expressed in 
the Psalms. It is found also in Daniel, and — probably - in Wisdom. The 
following passages are relevant:/151/ 


Prov 117 (LXX, not MT) When the just man dies hope is not destroyed 
(ouk ollutai) 
Butthe boast of the wicked is destroyed. 
Prov 15:24 To the wise the way of life (goeth) upward, 
RV, after Heb, translates: That he may depart from Sheol beneath. 


Text and meaning here are disputed. Renard translates: 
Voies de vie, les pensées du sage, 
pour que se détournant, il soit sauvé du schéol, 


and explains the text of long life here below.” 


Ps 16:9-11 My flesh also shall dwell in safety. 
(RV) For thou wilt not leave my soul to Sheol; 
Neither wilt thou suffer thine holy one to see corruption. 
Thou wilt show me the path of life: 
In thy presence is fullness of joy; 
In thy right hand there are pleasure for everymore. 


In this passage the sacred author speaks of the resurrection of Our Lord 
Jesus Christ (see Act 2:24-33; 13:35-37; and Response of Pontifical 
Biblical Commission, 1 July, 1933). This does not exclude that he here 
voiced also his hope that his own soul, too, after death, would be raised 
up from Sheol to fullness of joy with God and his body also salvaged 
from corruption. 


Ps 17:15 


(RV) As for me, I shall behold thy face in righteousness, 
I shall be satisfied, when I awake, with thy likeness. 


67 Renard, Le Livre des Proverbes, in: Pirot-Clamer, La Sainte Bible VI, 109-110. 
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On the phrase when I awake ('satiabor, evigilans/) NP appositely 
remarks "Psalmista spem enuntiat videndi Deum, postquam vigilaverit, 
sc. e somno mortis (cf. Ps 75 (76):6; Dan 12:2). Idea similis exprimitur in 
Ps 15 (16)". The correspondence of when I awake with omnes dormientes is 
noteworthy. /152/ 


Ps 49:16 


Ps 49:15 (RV) But God will reedem my soul from the power of Sheol, 
For he shall receive me. (See next entry). 


Ps 73:24 

(RV) Thou shalt guide me with thy counsel, 
And afterwards receive me to glory. 

NP translates ‘et in gloriam tandem suscipies me’ and annotates: ‘In 
gloriam (in statum gloriae, vel in visionem gloriae Dei) tandem 
(hebr. 'achar, ‘in fine’, ‘post hanc vitam’) suscipies me (hebr. 
tiqqaheni; cf. Ps 48 (49):16). Habetur igitur assertio felicitatis 
aeternae in altera vita.’ 

Wis 3:1-4 

(RV) But the souls of the righteous are in the hand of God, 


And no torment shall touch them. 

In the eyes of the foolish they seemed to have died; 
And their departure was accounted (to be their) hurt, 
And their journeying away from us (to be their) ruin: 
But they are in peace. 

For ever if inthesight of men they be punished, 
Their hope is full of immortality. 


As coinciding with our passage ('omnes dormientes ... omnes sperantes 
in Domino’) the expressions they are in peace ... their hope is full of 
immortality are noteworthy. The question whether. Wis teaches or 
implies an intermediate state for the Just after death is answered in the 
affirmative below, Ch. III. 


Dan 12:2- 3 Quoted above, with note, under 24:22 (31) Note especially, 
as relevant here, the words ‘many of them that sleep in the 
dust of the earth shall awake' (cf. omnes dormientes), and 
^they shall shine as the brightness of the firmament' (cf. 
illuminabo omnes...) 
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Dan 12:13 Go thou (Daniel) thy way till the end be: for thou shalt rest, 
and shalt stand in thy lot, at the end of days.  /152/ 


(2) Penetrabo omnes inferiores partes terrae 


With this phrase of Lat here we discuss the same phrase as found also 
above, in Lat add to 17:23 (19), et convertet in inferiores partes terrae. As 
Smend has pointed out, the phrase is of OT origin.” It does not owe its 
use here in Sir II to its occurrence in Eph 4:9. Rather, in Eph St Paul is 
using, to express the Christian doctrine of the descent into Limbo, the 
traditional OT and Jewish terminology. 

Texts which throw light on the present occurrence of the expression 
can, for our purposes, be divided into three series. (A) Some Old 
Testament texts which speak of 'the lower regions of the earth', without 
any explicit mention of Sheol. (B) Texts of the same kind from the 
Jewish Apocrypha. (C) Texts which speak of 'the lower regions of Sheol 
(Hades)' and which seem to show that ‘the lower regions of the earth’ 
are in fact identical with Sheol. 

Series (A): Some OT texts which speak of ‘the lower regions of the 
earth. Besides our two texts of Sir II, 17:23 and 24:32, see e.g. Ps 63:9 
and 139:15; Is 44:23. The two psalm texts are translated by Lat inferiora 
terrae; that from Isaias, curiously, by extrema terrae. In Ps 71:20 we have 
the unusual thomot ha-'arets : ‘de abyssis terrae’. 

Series (B): Texts from the Apocrypha which speak of the 'lower 
parts of the earth’. 


1 En (A) 10:12 


(Instructions to And when their sons have slain one another, and they 
Michael concerning have seen the destruction of their beloved ones, bind 
the fallen angels): them fast for seventy generations in the valleys of the 


earth, till the day of their judgement and of their 
consummation, till the judgement that is for ever and 
ever is consummated. 


It is a question of angelic spirits, not human souls. The 'valeys of the 
earth' are parallel to 'the depths of the earth' in Jub 5, which now 
follows. 


68 Note again thou shalt rest (cf. omnes dormientes). 
69 See also DHORME, Le Séjour, 60-63. 
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Jub 5:6-14 (6) And He bade us to bind them in the depths of the earth, 
and behold they are bound in the midst of them, and are 
(Kept) separate ... (10) After this they were bound in the depths 
of /154/ the earth for ever, until the day of the great 
condemnation, when judgement is executed on all those who 
have corrupted their ways and their works before the Lord ... 
(14) And there is nothing in heaven or on earth, or in light or 
in darkness, or in Sheol or in the depth, or in the place of 
darkness (which is not judged). 


1 En (B) 61:5 (Enoch sees angels supplied with measuring-lines, and is 
told:) 
These measures shall reveal all the secrets of the depths of the 
earth. 
Orat Man 13 
(RV) Be not angry with me for ever by reserving evil for me; 
neither condemn me into the lower parts of the earth. 
Gr mhde. katadika,sh|j me evn toi/j katwta,toij th/j gh/j 
Lat Vg. Neque in aeternum reserves mala mihi, 
neque damnes me in infima terrae loca. 
Lat Mozarab Neque in finemiratus contineas mala mea neque 


condemnaveris me cum his qui sunt in inferiora terre. 7? 


Series (C): Texts which mention 'lower regions' and Sheol together, 
implying that 'the lower regions of the earth' are identical with Sheol: 


Prov 9:18 

The depths of Sheol imege(y) &*ol 

Sir 51:6 

Heb: to Sheol beneath lis'ol tachtiyyot 

GrI hadou kato 

Gr II hadou katotatou (Sc. a. 248, 253). 


This reading of Gr II comes nearer to the old en tois katötatois (tes ges), 
and to the renderings of Tob (cod. S) below. /155/ 

In Ez 31:15-18, Sheol, the pit, and the nether parts of the earth are 
all closely connected: 


15 .. In the day when he went down to Sheol I caused a mourning ... 
16 .. when I cast him down to Sheol with them that descend into the pit: 


70 So J.P. GILSON (ed.), The Mozarabic Psalter (MS. Brit. Mus. Add. 30, 851), apud H.E. 
RYLE, "Prayer of Manasseh", in: APOT I, 618-619. 
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and all the trees of Eden, the choice and best of Lebanon, all that drink 
water, were comforted in the nether parts of the earth ... 

18 .. yet shalt thou be brought down with the trees of Eden unto the 
nether parts of the earth: thou shalt lie in the midst of the 
uncircumcised, with them that be slain by the sword. 


Tob 4:19 (cod. S) 
‘To the lowest Hades’: heös hadou katötatö (om cod. B A). 


Tob 13:2 (cod. S) is unique in combining the two traditional phrases, the 
lowest Hades and the lowest places of the earth: 


cod. B A (RV) He leadeth down to Hades, and bringeth up again. 
cod. 57! He leadeth down to Hades below the earth, 
And he bringeth up from the great destruction. 
katagei heos hadou katotato tes ges, 
kai autos anagei ek tes apoleias tes megales. 


An examination of these various texts will reveal that they vary much 
in doctrinal content, in spite of their coincidence in expression. A 
growth in the concept of the 'lower regions' and of Sheol itself can be 
detected. To what stage in that growth do our two texts of Sir II 
belongs?”? 

In the older books, the phrase 'lowest parts of the earth’ designates 
Sheol as the definitive place of abode for all souls indiscriminately, after 
death, whether just or sinners. Compared with this view, the phrase in 
Sir II enshrines certain new elements. 

(1) It refers to a state which is not definitive, but intermediate. At 
least the Just in the lower regions are conceived as nourishing a hope 
for a happy future (24:32). As we saw, this advance is in keeping with 
the growth of the doctrine in the OT. 

(2) Moreover, there is also implied a difference in state between the 
Just and the Sinners who both alike inhabit /156/ these regions. The 
good enjoy at least the repose of sleep (24:32). The lot of the wicked is 
not described in either of these two passages. But Sir II 21:10 (11) shows 
Sheol as a place in which the wicked suffer torment from 'darkness and 
pains'; and Sir II 7:17 shows them suffering also from fire and worm. 

Sir II, however, nowhere goes so far as to assert that to this 
difference of state between the Just and the Sinners in the intermediate 
place of the nether regions, there corresponds a difference of place. This 


71 D.C. SIMPSON, "Tobit", in APOT I, 235. 

72 For a recent study of the content and development of the concept of Sheol as an 
intermediate place for souls after death, see CHAINE, Descente du Christ, 403 ff (OT), 
404-409 (Jewish Apocrypha). 
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seems to place Sir II at an earlier stage in the growth of the concept of 
the Nether Regions than, e.g. 1 En 22; 4 Esd 4:41; 7:32. 80; 2 Bar 30:1-2; 
where promptuaria, chambers or compartments are allotted to the Just to 
separate them from the Wicked who are suffering torment. The line of 
thought is different in Jub 5:6-11 and 1 En (A) 10:12, where the 
reference is to the state of the fallen angels, not that of wicked men.” 

Still less does Sir II assert or imply that 'the Nether Regions' are the 
proper and exclusive abode of the Wicked alone. This seems to be the 
view of Orat Man 13 and 2 En 40:12, both of which are late in date and 
'advanced' in eschatological doctrine. 

Our two references to 'the Nether Regions' in Sir II, therefore, 
would seem to belong to a later stage than the traditional and 
conservative stage to which the oldest Psalm texts cited above belong; 
but yet to belong to an earlier stage than that to which belong the 
passages cited from the comparatively late works 4 Esd, 2 Bar, 2 En, 
and Orat Man. This indication of date will find its place in our general 
conclusions later on. 


(3) The phrase: ‘Ego Sapientia ... inspiciam’ 


That Lat and Gr II put our whole phrase in the mouth of Wisdom 
follows from their prefixing ‘I, Wisdom ...’ to v. 30. The view that our 
passage is a Christian gloss is based on this fact: Divine Wisdom = 
Christ; the whole passage = Christ’s descent to Limbo. But we have 
already seen, at 6:22, that the idea of a beneficent divine ‘visitation’ of 
the Just is a characteristic doctrine of Sir II and of its Jewish parallels. 
And as regards the present passage, a study of the Apocrypha reveals a 
remarkable series of texts in which it is taught that the souls of the 
departed Just, whilst in their intermediate state, in a general way are 
'cared for' or 'visited' by God; that a particular divine /157/ 'visitation' 
will mark for them the moment at which they are to ‘rise to life eternal’ 
to live henceforth ‘in the light of the Lord’; that the singling out of the 
Just from the wicked at that pregnant moment will be done by a 
divinely chosen messenger; and that, in fact, Divine Wisdom herself is 
to be imparted to the Just at that moment ^when they arise from their 
Sleep'. These highly significant teachings, forming the obvious and 
adequate literary and doctrinal background for the whole present 
addition, are contained in the following Parallels 


73 This question of the "compartments" of the just in the intermediate state is discussed 
below at no. (7) The Intermediate State of the Just" in Sir II. 
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1 En (B) 51:1. 5a. 2-3 (text rearranged by Charles) 


1 And in those days shall the earth also give back that which has been 
entrusted to it, 
And Sheol also shall give back that which it has received, 
And hell shall give back that which it owes. 


5a For in those days the Elect One shall arise, 

2 And he shall choose the righteous and holy from amongst them, 
For the day has drawn nigh that they should be saved. 

3 And the Elect One shall in those days sit on his (al. My) throne, 


And his mouth shall pour forth all the secrets of wisdom and counsel: 
For the Lord of Spirits hath given (them) to him and hath glorified him. 


The passages of 1 En (B) which introduce the 'Son of Man' may be 
questioned, on good grounds, as Christian interpolations; but not those 
which speak of ‘the Elect One'.^ In the present passage the final 
salvation of the Just, and their being chosen out, from the other 
inhabitants of the Underworld, by the Elect One who excels in Wisdom 
and Counsel, are closely parallel to elements in our text of Sir II. In the 
light of 1 En 51 the significance for us of 1 En 49, which follows, is 
apparent. 


1 En (B) 49:1-3 


For wisdom is poured out like water, 

And glory faileth not before him for evermore. 

For he is mighty in all the secrets of righteousness, 

And unrighteousness shall disappear as a shadow, 

And have no continuance; 

Because the Elect One standeth before the Lord of Spirits, 
And his glory is for ever and ever, 

And his might unto all generations. 

And in him dwells the spirit of wisdom, 

And the spirit which gives insight, 

And the spirit of understanding and of might, 

And the spirit of those who have fallen asleep in righteousness. 
And he shall judge the secret things. 


Again we have the Elect One acting as judge, filled with all the gifts 
which Is 11:1-5 attributes to the Messiah, and vindicating those who 
have fallen asleep in righteousness. 


74 See LAGRANGE, Judaïsme, 243 ff. 
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1 En (E) 91:9-10 (Speaking of the final judgement) 
(In those days ...) They (the heathen) shall be cast into the judgement of 
fire, 
And shall perish in wrath and in grievous judgement for ever. 
And the righteous shall arise from their sleep, 
And wisdom shall arise and be given unto them. 


Note once more, as parallel with our passage, how with the rising of 
the Just from their sleep at the final judgement, Wisdom is bestowed 
upon them. 


Ps Sol 3:11-12 
The destruction of the sinner is for ever, 
And he shall not be remembered when He shall visit the just. This is the 
portion of sinners for ever. 
But they that fear the Lord shall rise to life eternal, 
And their life shall be in the light of the Lord, and shall come to an end no 
more. 


The parallels between this passage and our own are striking: 
‘He shall visit the Just’visitabo 
'shall rise to life eternal'omnes dormientes 
they that fear the Lord ... illuminabo omnes 
their life shall be in the light sperantes in Domino 
of the Lord'. 


Ps Sol 15:12-13 
Sinners shall perish for ever in the day of the Lord's judgement, 
When God visiteth the earth with his judgement. 
But they that fear the Lord shall find mercy therein,/159/ 
And shall live by the compassion of their God; 
But sinners shall perish for ever. 


This second passage of Ps Sol does not presuppose an intermediate state 
as clearly as does the first. But the assertion that God's ‘visitation’ 
includes a favourable judgement for 'them that fear the Lord' is a 
parallel to our passage. 


2 Bar 48:6 


Thou carest for the number which pass away that they may be preserved. 
And thou preparest an abode for those that are to be. 
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Carest for is Charles' emendation for Syr commandest. He says: "The 
(Syr) text here follows a wrong sense of pägad in the Hebrew original, 
and so gives commandest” 75 

If it be true that the lost Heb original read a form of páqad we have 
here a parallel to visitabo in our text: God (Divine Wisdom) 'visiting' the 
souls of the Just that have passed away. 


(4) (Inspiciam) omnes dormientes 


Wisdom is to visit 'all those who sleep'. Who are these? By a natural 
figure of speech the OT often speaks of dying as sleeping or falling asleep, 
e.g. Ps 13:3 ‘Lighten mine eyes lest I sleep the (sleep of) death’. In Kings 
the stereotyped expression for the death of a king is ‘he slept with his 
fathers'. In keeping with this, the dead body is figured as sleeping in the 
tomb, e.g. 

Job 14:12, ‘Man lieth down and riseth not. Till the heavens be no 
more they shall not awake, nor be roused out of their sleep'. 

Is 14:18, ‘All the kings of the nations, all of them, sleep in glory, 
every one in his own house, but thou art cast forth away from thy 
sepulchre’. 

We have met the figure (in a form reminiscent of Job 14:12) above in 
Sir 18:9, where Gr II = Heb I (?), ‘Incalculable is the sleep of each, which 
is (common) to all’. It is found also in Gr of Sir 48:13, ‘When he was laid 
on sleep (en koimesei) his body prophesied’; where Heb runs ‘from his 
place beneath his body prophesied’, i.e. from his grave; see 4 Kg 20:20. 

But from the context of Sir 24:32 it is clear that Wisdom is not 
speaking of visiting dead bodies in the grave, but the souls of the dead, 
in Sheol, ‘the lower parts of the earth’. For /160/ departed souls, too, in 
OT and Apocrypha, are said to sleep. In the older texts, ‘sleep’ is 
understood in a somewhat material sense, of the torpid and semi- 
animate existence the shades were conceived as leading in Sheol. But as 
revelation progressed and the fullness of conscious life was realized 
more and more as belonging to departed souls, the word ‘sleep’ 
continued to be applied at least to the state which some of them 
enjoyed: the state of positive repose and tranquillity experienced by the 
Just in Sheol, looking forward to an eventual promotion to a final state 
of happiness. This gradual enrichment of meaning of the terms ‘sleep’, 
‘rest’ etc. will appear in the texts cited below. 


75 CHARLES, APOT II, 505. 
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The older view, the anodyne of sleep for all indiscriminately, good 
or bad, in the lower world, will be found e.g. in Job 3:13-26; Ps 115:17 
(‘silence’); Eccles 6:4-5; Jer 51:39. 57. It is not always clear in such 
passages whether it is the sleep of the body in the tomb or the repose of 
the soul in Sheol that is in question. In 2 Bar 11:4-7 and 21:23-24, and in 
4 Esd 7:32, we have references to ‘those that sleep in the earth’; but the 
context makes it clear in each instance that the reference is to souls in 
Sheol, and that 'sleep in the earth' is here equivalent to 'sleep in the 
(lower parts of the) earth' i.e. in Sheol (see above). 

In Sir itself, we have the 'repose' of the Underworld spoken of in 
the older sense. Thus Sir 22:11. ‘Weep more sweetly for the dead, 
because he hath found rest’; 30:17. ‘Better is death than a wretched life, 
and eternal rest than continual pain' (so Heb, Gr II, Lat; for significant 
om. of 'eternal rest' by Gr I see below); 38:23, "When the dead is at rest, 
let his memory rest, and be consoled when his soul departeth'; 28:21, 
"The death thereof is an evil death, and the rest of Sheol is better than 
hers’ (so Syr.; Heb om ‘the rest of’). 

The newer outlook, that the repose of Sheol is not enjoyed by the 
souls of the wicked, even whilst awaiting there their final judgement, 
but is reserved for the just alone, is cautiously insinuated in a few 
passages of Sir, Gr I and Gr II, which differ on precisely this point from 
Sir Heb. In Sir 30:17, where Heb speaks indiscriminately of the 'eternal 
rest' of Sheol as if destined for all, Gr I reads: 'Death is better than a 
bitter life and than an continual sickness' (cod. B S A). The recension 
followed by the Uncials was unwilling to admit that death ipso facto 
brought eternal rest to all. On the other hand, Gr I introduces the 
phrase eternal sleep into Sir 46:19. Heb: 'And at the time when he 
(Samuel) rested upon his bed, he called Yahweh and his anointed to 
witness’; but Gr: ‘Also before the time of his everlasting sleep (koimeseos 
aiönos) /161/ he made protestations in the sight of the Lord and his 
anointed'. That this phrase of Gr I was introduced of set purpose will 
appear from the following passages of the Apocrypha, which can 
rightly be called Parallels to Sir 46:19 (Gr). 

For Gr wished to re-model on them the account of the death-bed 
scene of Samuel, and make it tally with the now conventional pattern of 
such last scenes, in the lives of the great Patriarchs and Leaders of the 
past, as found in Jub und Test xii. 


Jub 23:1 And he (Abraham) placed two fingers of Jacob onhis eyes, 
and he blessed the God of gods, and he covered his face and 
stretched out his feet and slept the sleep of eternity and was 
gathered to his fathers. 

Jub 36:18 And Isaac slept on his bed that day rejoicing; and he slept the 
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eternal sleep, and died one hundred and eighty years old. 


Test xii And he stretched out his feet and died, at a good old age; with 
Issachar 7:9 every limb sound, and with strength unabated, he slept the 
eternal sleep. 


In Sir 48:11 (whose special difficulties will be discussed below in the 
proper place), where Elias is addressed, Gr I and II add a stichos after 
'Blessed is he that seeth thee and dieth', viz. 'And they that have been 
beautified with love'. If with cod. 248, 253, 254, we read kekoimemenoi 
(kekosmemenoi cet), and with textual critics we read en anapausei for en 
agapesei, we have the sense ‘And (blessed are) they that have fallen 
asleep in rest'. This reading, too, like those just mentioned, attributes to 
the just the happiness of falling asleep, into a state of repose in Sheol. 
That that repose, (though called everlasting, in Jub and Test xii as 
above), did not preclude an eventual 'awakening' is clear from other 
passages of Jub and Text xii. 

It is quite in keeping, then, with the eschatological tendencies of Gr, 
in so far as it differs doctrinally from Heb, to interpret our present 
passage also, 24:32 omnes dormientes, as a reference to the just who are 
enjoying the repose of 'the lower parts of the earth'. Nowhere in the 
passage, in fact, are the wicked /162/ mentioned. The 'visitation' spoken 
of is a beneficent one. The only result anticipated from it is to 'bring 
light to those who hope in the Lord'. These indications are greatly 
strengthened when we consider the closeness to our passage of another 
series of texts from OT and Apocrypha, which ascribe exclusively to the 
just the repose of Sheol, and which we now list here as Further Parallels 


Ps 17:15 As for me I shall behold thy face in righteousness: 
I shall be satisfied, when I awake, with thy likeness. 


The Psalmist when he awakes to the fuller life beyond Sheol, will find 
fullness of content. 'Spem enuntiat videndi Deum, postquam 
evigilaverit, sc e somno mortis' (NP). The sleep of Sheol intervenes. 


Wis 3:1-3 But the souls of the righteous are in the hand of God, and 
no torment shall touch them. In the eyes of the foolish they 
seemed to have died, ... but they are in peace. 


Wis 4:7 But a righteous man, though he die before his time, shall be 
at rest 
Dan 12:13 But go thou (Daniel) thy way till the end be: for thou shalt 


rest, and shalt stand in thy lot, at the end of days. 
Testxii Judah They whohave died in grief shall arise in joy. 


190 


25:1-4 


Text xii Zeb 10:4 
Testxii Dan 
5:11-12 

/163/ 


Chapter II 


And they who are put to death for the Lord’s sake shall 
awake to life. 

But I am hastening away to my rest, as did also my fathers. 
And (He shall) give to them that call upon him eternal 
peace. 

And the saints shall rest in Eden, 

And in the New Jerusalem shall the righteous rejoice. 


As the context shows, the peace and rest spoken of in this last passage 
belong rather to the final "Eden' or Paradise, than to Sheol. The same is 
true of a text in Vita Ad 51:1, which mentions the Age to Come: 'Mourn 
not for thy dead more than six days, for on the seventh day is the sign 
of the resurrection and the Rest of the Age to Come'. This may be 


Christian. 


1 En (E) 91:9 


1 En (E) 100:5 


4 Esd 7:32-33 


4 Esd 7:75-95 


The Righteous shall arise from their sleep 

And Wisdom shall arise and he given to them. 

Over all therighteous and holy he will appoint guardians 
from among the holy angels, 

To guard them as the apple of an eye, 

Until he makes an end of all wickedness and sin, 

And though the righteous sleep a long sleep they have 
nought to fear. 

The earth shall restore those that sleep in her, 

And the dust those that are at rest therein, 

(And the chambers shall restore those that were committed 
unto them). 

(Esdras inquires concerning the lot of the soul immediately 
after death): "Whether after death, even now when every 
one of us must give back his soul, we shall be kept in rest 
until those times come in which thou shalt renew the 
creation, or shall we suffer torture forthwith? 

(The answer, vv. 76 ff., is that there is no question of torture 
for Esdras himself and others who keep the Law; but as for 
law-breakers, immediately after death:) 

(80) 'Such souls shall not enter into habitations, but shall 
wander about henceforth in torture, ever grieving and sad, 
in /164/ seven ways ... (88) Of those, however, who have 
kept the ways of the Most High, this is the order, when they 
shall be separated from this vessel of mortality ... (91) ... 
they shall rest in seven orders ... (95) The fourth order (is): 
they understand the rest which they now, being gathered in 
their chambers, enjoy in profound quietness, guarded by 
angels, and the glory which awaits them at their latter end 
(in novissimis eorum)'. 
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2 Bar 11:4 


2 Bar 21:23-24 


2 Bar 30:1-2 


Test Job 1:25 76 


Our fathers went to rest without grief, 

And lo, the righteous sleep in the earth in tranquillity. 
There have been many years like those that are desolate 
from the days of Abraham and Isaac and Jacob, and of all 
those who are like them, who sleep in the earth, on whose 
account Thou didst say that Thou hadst created the world. 
And it shall come to pass after these things, when the time 
of the advent of the Messiah is fulfilled, that He shall return 
in glory. Then all who have fallen asleep in hope of Him 
shall rise again. And it shall come to pass at that time that 
the treasuries will be opened in which is preserved the 
number of the souls of the righteous, and they shall come 
forth ...’ 

And at the resurrection thou shalt awaken for eternal life 
(egerthesei de en tei anastasei eis zoen aionion) 


As a pendant to this doctrine that only the righteous enjoy the positive 
'repose' of Sheol, comes the converse doctrine, that in Sheol, even 
regarded as an intermediate state, the souls of the wicked positively 
suffer. In 2 En it is the spirits of the fallen angels that are represented as 
thus suffering before the final judgement. Similar suffering by the souls 
of sinful men is mentioned in Jub 24:32; in 4 Esd 7:75-95; and in 1 En (B) 
46:6. Regarding this last passage, however, it is to be noted that it seems 
to concern the final Hell of the wicked rather than the intermediate 
Sheol; and that it belongs to a 'Son of Man' passage, /165/ and so may 
be a Christian interpolation. 


Jub 24:32 


1 En (B) 46:6 
4 Esd 7:75-95 


And though he (the Philistine) descend into Sheol, 

There also shall his condemnation be great, 

And there also he shall have no peace. 

And neither name nor seed shall be left to him on all the 
earth; 

For into eternal malediction shall he depart. 

(omitted, for reasons given above). 

(Quoted just above; the part relevant to the sufferings of the 
wicked in the intermediate state runs:) 

(80) Such souls shall not enter into habitations, but shall 
wander about henceforth in torture, ever grieving and sad, 
in seven ways ... (84) ... they shall regard thetorture laid up 
for themselves in the last days ... (86) ... they shall see how 
from now henceforth they must pass over into torture. (87) 
... They shall pine away for shame and be consumed with 
confusion, and withered with fear, in that they see the 


76 Kohler’s numbering. 
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glory of the Most High, before whom they have sinned in 
life, and before whom they are destined to be judged in the 


last times. 
2En7:1 And those men took me and led me up on to the second 
(concerns the heaven, and showed me darkness greater than earthly 
fallen angels) darkness, and there I saw prisoners hanging, watched, 


awaiting the great and boundless judgement, and these 
angels were dark-looking, more than earthly darkness, and 
incessantly making weeping through all hours; and I said to 
the men who were with me: ‘Wherefore are these 
incessantly tortured?’ 
2 En 40:12 (same And I saw how the prisoners are in pain, expecting the 
subject-matter) limitless judgement. /166/ 


(5) ‘Et illuminabo ...’ 


Above at 21:10 (11) and 24:3 (6) we have dealt with the general idea of 
light as an element in the eternal happiness of the just. Here, then, we 
limit ourselves to drawing attention to those texts which are parallel to 
elements proper to our present passage: ‘(Ego Sapientia) ... visitabo ... et 
illuminabo omnes sperantes ..'. Texts, therefore, which show the 
bestowal of the light of heaven on the just as coinciding with the divine 
‘visitation’ or favourable judgement which transfers them from the 


intermediate state to final happiness, we record here as Parallels 


Wis 3:1-7 The souls of the righteous are in the hand of God ... in the 
eyes of the foolish they seemed to have died ... but they are 
in peace ... 7 And in the time of their visitation they shall 
shine forth, and as sparks among stubble shall run to and 
fro. 

Dan 122-3 And many of them that sleep in the dust of the earth shall 
awake ... And they that be wise shall shine as the brightness 
of the firmament, and ... as the stars for ever and ever. 

1 En (A) 1:8-9 With the righteous he will make peace, 

And will protect the Elect. 


And behold, He cometh with ten thousands of His Holy 
Ones, 
To execute judgement upon all. 

Ps Sol 3:11-12 (11) ... When the righteous is visited 
(12) ... they that fear the Lord shall rise to life eternal, 
And their life shall be in the light of the Lord, and shall 
come to an end no more. — /167/ 

1 En (E) 104:2 Be hopeful; for aforetime ye were put to shame through ill 
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and affliction; but now ye shall shine as the lights of 
heaven, ye shall shine and ye shall be seen, and the portals 
of heaven shall be opened to you. 

4 Esd 7:97 (Describes how the Just, in the Intermediate State, "shall 
rest in seven orders"): The sixth order: that it is Shown unto 
them how their face is destined to shine as the sun, and 
how they are destined to be made like the light of the stars, 
henceforth incorruptible. 


(6) '(Et illuminabo) omnes sperantes in Domino' 


This phrase of the addition shows Wisdom, at its beneficent 'visitation' 
of Sheol, bringing its blessings, especially the light of eternal life, to 
those who, in that intermediate state, live in hope of precisely this 
amelioration of their everlasting lot. Passages of the cognate literature, 
therefore, which show the just in Sheol nourishing hope in God for 
final blessedness we cite as Parallels 


Prov 11:7 (LXX, When the just man dies, hope is not destroyed, 
not in MT) But he boast of the wicked is destroyed. 
Wis 3:1-4 But he souls of the righteous are in the hand of God, 


But they are in peace. 
For even if in the sight of men they be punished, 
Their hope is full of immortality. 


The rendering of the RV here makes it appear that it is after their death, 
and when now in the next world, that the Just nourish this hope of 
immortality to come, as if they had not yet completely attained it. But 
the passage is to be translated rather in the past /168/ tense: ‘Even if in 
the sight of men they were punished, their hope was full of immortality’. 
The reference is to the hope of future immortality in a better world 
which the Just nourished when subjected to suffering here below. So too 
Heinisch: 
Während jene wahnten, dass die Gerechten in ihren Leiden ... unglücklich 
seien, richteten diese ihre Hoffnung auf dass Jenseits und fanden Trost in 
dem Gedanken, dass ihnen mit dem Tode die Unsterblichkeit zuteil 
werden wurde.” 
This passage of Wisdom then, is only verbally a parallel to Sir 24:32, and 
does not coincide in doctrine. 


77 HEINISCH, Das Buch der Weisheit, 66. 
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1En(E) 
102:4-5 


4 Esd 7:75-98 


2 Bar 30:1-2 


Chapter II 


Fear not, ye souls of the righteous, 

And be hopeful, ye that have died in righteousness, 

And grieve not if your soul into Sheol has descended in grief, 
And that in your life your body found not according to your 
goodness, 

But wait for the day of the judgement of sinners 

(ch. 103:3-4, goes on the describe the ‘joy and glory' to which 
they are to look forward). 

(We have already quoted the substance of this passage more 
than once. In vv. 95-98 the just in Sheol are described as 
looking forward with joy to the final happiness they are 
destined to enter into eventually): 

They understand the rest which they now, being gathered in 
their chambers, enjoy in profound quietness guarded by 
angels, and the glory which awaits them at their latter end ... 
and the spacious liberty which they are destined to receive 
with enjoyment and immortality ... how their face is destined 
to shine as the sun, and how they are destined to be made 
like the light of the stars, henceforth incorruptible ... They are 
hastening to behold the face of him whom in life they served, 
and from whom they are destined to receive their reward of 
glory. 

1 And it shall come to pass after these things, when the time 
of the advent of the Messiah is fulfilled, that He shall return 
in glory. 2 Then all who have fallen asleep in hope of him 
shall rise again. And it shall come to pass at that /169/ time 
that the treasuries will be opened in which is preserved the 
number of the souls of the righteous, and they shall come 
forth, and a multitude of souls shall be seen together in one 
assemblage of one thought, and the first shall rejoice and the 
last shall not be grieved. 


Lagrange sees a contradiction between v. 1 and what precedes and 
follows. He concludes that v. 1 is a Christian interpolation.” This is 
because he takes the 'return' spoken of tho mean the Messiah's return 
to earth. Charles however takes it to mean the Messian's return to heaven 
(where he had preexisted) after his sojourn on earth. "After his reign 
the Messiah will return in glory the heaven ... where he was before his 
revealing on earth ... The resurrection here follows immediately on the 
Messiah's return to heaven”. This eliminates the difficulty raised by 
Lagrange. From our point of view what is important is the picture of 


78 LAGRANGE, Messianisme, 110. 130-131. 
79 CHARLES, APOT II, 498. 
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the just in Sheol, who had fallen asleep in hope, awaiting their final 
happiness when the last judgement comes. 


2 Bar 59:10 (Among the many mysterious things which God showed to 
Moses were) 'The mouth of Gehenna and the station of 
vengeance, and the place of faith and the region of hope’.*° 


(7) The Intermediate State of the Just in Sir II and the cognate 
Literature. 


Before compiling our summary of the parallels noted above, in their 
various degrees of closeness to Sir 24:32, it is necessary to consider in a 
general way how far the resemblances of imagery and terminology 
imply resemblance of doctrine also. The same expressions can often 
conceal wide doctrinal divergences, both in particulars and in general 
background and outlook. The following notable doctrinal differences 
between the teachings of Sir II and those of certain of the biblical and 
apocryphal books quoted above will put us on our guard against 
concluding from verbal resemblance to doctrinal affinity or 
dependence. /170/ 

1) Neither here nor elsewhere does Sir II teach explicitly that the 
just in Sheol look forward to an eventual resurrection of their bodies. In 
this, then, it fails to coincide doctrinally with Ps 16:9, 'thou wilt not give 
thy holy one to see corruption'; and with Dan 12:2, 'Many of them that 
sleep in the dust of the earth shall awake, some to everlasting life and 
some to shame and everlasting contempt.' Whilst 'sleep in (the lower 
parts of) the earth' was predicated of the soul in Sheol (as we saw 
above), this reference of Dan to 'the dust' furnished the phrase which 
was much later adapted by 4 Esd and 2 Bar when speaking of the body 
which was to rise?!. 

2) As regards the Old Testament references to the resurrection of 
the body, as found e.g. in the passages cited from Ps 16:9 and Dan 12:2- 
3, it is clear that Sir II did not follow up that line of doctrinal 
development. It adhered, on the contrary, to the line followed by such a 
late OT book as Wisdom, remaining silent on the matter of a bodily 
resurrection, though so clear-cut and elevated in its teachings on the 
moral implications of personal immortality and on divine sanctions 
beyond the tomb.* 


80 According to CHARLES, 'the place of faith and the region of hope' "seem to be the 
places of intermediate bliss"; APOT II, 54. 

81 For the earlier meaning of references to the dust of the Underworld see DHORME, Le 
Séjour, 66. 

82 Ontheresurrection of the body in Wis see further below, Ch. III, Table VII, n. 3. 
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On this point, not merely Sir II and Wisdom, but hellenistic Judaism 
generally, differed from the teaching on bodily resurrection which, 
under the influence especially of Pharisaism, finally prevailed in 
Palestinian Judaism. The significance of this divergence will be noted in 
our general conclusions. It may be noted that such passages as 1 En 
51:1-5 and 91:9-10, which refer to the ‘awakening’ or the ‘arising’ of the 
dead, do not necessarily imply a bodily resurrection. 

3) Another notable point, highly developed by some of the later 
Apocrypha which we have cited, but passed over in complete silence 
by Sir II, is that which has to do with the compartments, 'chambers', or 
‘treasuries’ in Sheol in which the souls of the just were kept in safety 
and comparative happiness, whilst the souls of the wicked wandered in 
torment through the dark wastes of teh Underworld. See e.g. 4 Esd 
4:35. A1; 7:32. 80. 101; 2 Bar 21:23; 30:2. /171/ 

These again are all comparatively late passages, and Sir II antedates 
them. As for 1 En 22, which is now found in the earliest portion of 1 En, 
there are grounds for holding that it is not homogeneous with the 
stratum in which it is embedded. It contains an elaborate form of the 
doctrine of 'compartment's in the Underworld, not only for the just but 
for different categories of sinners. Charles points out that the writer 
locates Hades "in the far west, as the Babylonians, Greeks, and 
Egyptians did, and not in the underworld, as the Hebrews". Schürer 
shows that this is out of harmony with the rest of the section We may 
regard it as of later date than the rest of 1 En (A), and need not be 
surprised that Sir II, which shows so many coincidences with 1 En (A), 
does not coincide in this. 

(4) Lastly, in its references to the ‘hope’ of the just who are in the 
Underworld, Sir II does not (as does e.g. 2 Bar 30:1-2) combine that 
hope with the hope of a Messiah to come. This again puts Sir II at an 
earlier stage of doctrinal development than that exhibited by the works 
of the last quarter of 1* century A.D. 

With these warnings against taking all apparent parallels at their 
face value, we proceed to compile our usual summary, first for each 
point of Sir 24:32 separately, and then a cumulative summary for the 
whole passage at the end. 


Summary 


(1) General sense of the passage 


83 CHARLES, APOT II, 202; SCHÜRER, Geschichte des jüdischen Volkes III, 278. 
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(A) Close parallels: Wis 3:1-4. 
(B) Less close: Ps 16:9-11; Dan 12:2, 3; 12:13. 
(C) Remote: Prov 15:24; Ps 17:15; 49:15; 73-24. 


(2) Inferiores partes terrae 


(A) Close parallels: Tob 13:2 (cod. 5); Ps 63:9; 139:15; Sir 51:6 (especially 
Gr); 1 En (B) 61:5. 

(B) Less close: Is 44:23; Ezech 31:15-18. 

(C) Remote: 1 En (A) 10:12; Jub 5:6-14; 2 En 40:12; Orat Man 13. /172/ 


(3) ... inspiciam ... 
(A) Close parallels: 1 En (B) 51:1-5; 1 En (E) 91:9, 10; Ps Sol 3:11-12. 


(B) Less close: 1 En (B) 49:1-3; Ps Sol 15:12, 13. 
(C) Remote: 2 Bar 48:6. 


(4) (Inspiciam) omnes dormientes 


(A) Close parallels: (Those close to Sir 46:19 (Gr), are given in their 
Br place below): Wis 3:1-3; 4:7; 1 En (E) 91:9; 100:5; 2 Bar 11:4; 30:1- 


e Less close: Ps 17:15; 4 Esd 7:32, 33; ib. 7:75-95; 2 Bar 21:23, 24. 
(C) Remote: Dan 12:13; Test xii Judah 25:1-4; id. Zeb 10:4; Test Job 1:25. 


(5) Et illuminabo 


(A) Close parallels: Wis 3:1-7; Ps Sol 3:11-12. 
(B) Less close: 4 Esd 7:97. 
(C) Remote: Dan 12:2, 3; 1 En (A) 1:8-9; 1 En (E) 10422. 


(6) Omnes sperantes in Domino 


(A) Close parallels: 1 En (E) 102:4, 5; 2 Bar 30:1, 2. 
(B) Less close: Prov 11:7 (LXX); 4 Esd 7:95-98. 
(C) Wis 3:1-4; 2 Bar 59:10. 


Cumulative Summary of above data 
(A) Close parallels: Tob 13:2 (cod. 5); Ps 63:9; Ps 139:15; Wis 3:1-7; Wis 


4:7; Sir 51:6 (Gr); Ps S01 3:11, 12; 1 En (B) 51:1-5; 1 En (B) 61:5; 1 En (E) 
91:9-10; 100:5; 10244, 5; 2 Bar 11:4; 30:1-2. 
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(B) Less close: Ps 16:9:11; Ps 17:15; Prov 11:7 (LXX); Is 44:23; Ezech 
31:15-18; Dan 12:2-3; 12:13; Ps Sol 15:12, 13; 1 En (B) 49:1-3; 4 Esd 7:32- 
33; 7:75-98; 2 Bar 21:23-24. /173/ 

(C) Remote: Ps 49:15; Ps 73:24; Prov 15:24; 1 En (A) 1:8-9; 10:12; Jub 5:6- 
14; Test xii Judah 25:1-4; id Zeb 10:4; 1 En (E) 104:2; 2 Bar 48:6; id 59:10; 
Test Job 1:25; 2 En 40:12; Orat Man 13. 


Sir 24:33 (46) 


Heb deest 
Gr I will yet pour out doctrine as prophecy, 
And leave it unto generations of ages. 
Lat Adhuc doctrinam quasi prophetiam effundam, 


Et relinquam illam quaerentibus sapientiam, 
Et non desinam in progenies illorum usque in aevum 
sanctum. 


In Lat quaerentibus sapientiam is probably a misplaced doublet of the last 
words of v. 34 (47) 'exquirentibus veritatem’ (Gr ekzetousin auten), 
whilst in progenies illorum and usque in aevum appear to be duplicate 
rendering of eis geneas aiönön. The notable additions of Lat are et non 
desinam usque in aevum sanctum. This corresponds closely with Lat of 
24:9 (14), et usque ad futurum saeculum non desinam, on which we have 
commented already. By adding here sanctum Lat again gives us an 
eschatological text. This aevum sanctum is the saeculum sanctum of 17:27 
(25), where we have noted the parallels. 


Sir 27:8 (9) 

Heb deest 

Gr If thou followest righteousness, thou shalt obtain her, 
And put her on as a long robe of glory. 

Lat add Et inhabitabis cum ea et proteget te in sempiternum 


Et in die agnitionis invenies firmamentum 


The phrase in sempiternum seems to give this Lat add an eschatological 
cast, and this is confirmed by the parallel phrase in die agnitionis. 
'Agnitio' is a favourite word of the Latin Sirach, especially of Sir II. It is 
found in Sir 1:10 (15); 24:18 (24); 24:23 (32); 27:8 (9); 38:5 (6); 51:20 (27). 
Outside Sir itis found in Gen 45:1; Wis 3:18; Is 3:9; 2 Mac 9:11. In only 
three of these places does it represent directly a Greek word, viz. 
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Wis 3:18 in die agnitionis en hemeräi diagnöseös /174/ 
Sir 24:18 (24) Ego mater ... agnitionis ego meter ... enoseos 
2 Mac 9:11 ad agnitionem sui venire eis epignösin erchesthai 


The occurrence in Wis 3:18, identical in phraseology, 'in die agnitionis’, 
is the closest parallel, and gives the key to the meaning of the phrase in 
our text also. In Wis 3:18 it means ‘the day of decision’ or, as 
commentators on Wis explain, ‘the day of Judgement’. 

In our passage too, on the strength of this parallel in Wis, Peters 
translates ‘am Tage des Gerichtes’, and explains: “In die agnitionis = en 
hemeräi diagnöseös (Sap. 3:18) = am Gerichtstage”.® We take this to mean 
the "Day of Judgement' in the eschatological sense, and for the meaning 
we equate the expression with Sir (II) 16:22, 'the examination of all 
things is at the end', which we have already dealt with. For the present 
text we regard the passage quoted from Wis 3:18 as a Close Parallel: 

And if they die quickly they shall have no hope, 

Nor in the day of decision shall they have consolation. 

The reference is to the children of the wicked. Our reference in Sir 27:8, 
alluding on the contrary to those who 'follow righteousness', says that 
‘in the day of decision they shall find support’. 


Sir 30:17 
Heb Better is death than a vain life, 
And eternal rest than continual sickness. 
Better is death than a wretched life, 
And to go down to Sheol than constant pain. 
Syr (Gabriel) Praestat mori quam infelicem vitam (degere), 
Et in foveam (Sheol) descendere, quam assiduo dolore 
(consumi). 
Gr I (Uncials) Death is better than a bitter life, 


And than continual sickness. 
Gr II (Sc.a., 70, Lat) Death is better than a bitter life, 
And eternal rest than continual sickness. 


This is an instance of Heb having the same couplet in two slightly 
different forms, one agreeing with wording of Syr, the other with that 
of Gr. In this case, however, it is with the wording of Gr II that Heb 
agrees. Gr I has left out the phrase 'eternal rest', which Gr II, after Heb 
I, preserves. We have already explained that /175/ we take the omission 
of Gr I here to be significant. It, or rather the recension of Heb which 


84 See e.g. WEBER, Le Livre de Sagesse; HEINISCH, Das Buch der Weisheit. 
85 PETERS, 223. 
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underlies it, hesitated to admit that the soul's departure to Sheol at 
death is necessarily a departure to 'eternal rest'. It is not so for the 
wicked, but only for the righteous. Edersheim says: "Possibly the 
words were omitted for dogmatic reasons"; and Smend: "Vermutlich 
liess man die Worte wegen ihrer religiösen Bedenklichkeit fort”. We 
have noted the Parallels above under 24:32 (45), 'at inspiciam omnes 
dormientes' 


Sir 34:13a (14a) 

Heb deest 

Gr The spirit of those that fear the Lord shall live ... 
Lat Spiritus timentium Deum queritur, 


Et in respectu illius benedicetur. 
(Lat queritur represents a misreading of Gr zésetai as zetesetai) 


In the Lat addition ‘respectus’ = episkope = ‘visitation’. See above on 
6:22, where the parallels are noted. The addition here, understanding 
the divine visitation as God's judgement, has the effect of giving an 
eschatological colouring to the phrase already found in the text, 'shall 
live’. When God comes to visit, by His judgement, those who fear Him, 
they shall be blessed by receiving from Him eternal life. To this 
collocation of the three terms, ‘life, those who fear the Lord, visit’ we 
have in Ps Sol two Parallels: 


Ps Sol 3:11-12 When He visits the righteous man ... they that fear the Lord 
shall rise to life eternal, and their life shall be in thelight of 
the Lord, and shall come to an end no more. 

Ps Sol 1532-13 When God visits the earth with His judgement, ... they that 
fear the Lord shall find mercy therein, and shall live by the 
compassion of their God. 


Summary: 
(A) Close parallels: Ps Sol 3:11-12; 15:12-13. 


Sir 44:16 


Heb Enoch was found perfect; and walked with Yahweh, and was 
taken, 
A sign of knowledge to all generations. 

Gr (RV) Enoch pleased the Lord, and was translated, 
(Being) an example of repentance to all generations. 


86  EDERSHEIM, in WACE II, 153; SMEND, 269. 
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Lat Henoch placuit Deo, et trans la tus est in paradisum, 
Ut det gentibus poenitentiam. 


There are various textual difficulties in Heb and the versions. Box and 
others suggest that in Heb ^was found perfect is an accidental 
importation from v. 17; and they cast doubt on the phrase 'and was 
translated'. Thus Box reads: 'Enoch walked with Yahweh (and was 
taken)’.8” 

For Gr metanoias (‘repentance’), Oesterley and others suggest 
reading dianoias, as in cod. 23, thus agreeing with Heb ‘a sign of 
knowledge’. For Lat poenitentiam, one MS (according to Oesterley) reads 
sapientiam. This would bring Latin, too, into line with Heb on this point. 
For our purpose, however, the only variant that is relevant is the Latin 
addition in paradisum as the place to which Enoch was ‘translated’. 
What is its authority? What is its significance? 

No other text of OT goes so far as to name precisely the place to 
which Enoch was ‘translated’. Gen 5:24 says: ‘Enoch walked with God 
and he was not; for God took him’. Sir 44:16 (Heb), as we have seen, 
reads: ‘Enoch... walked with Yahweh and was taken’. Sir 49:14 (Heb) 
reads: ‘Few like Enoch have been created or the earth; he also was 
taken within’. For within, Box, after Bacher, emends Heb and reads ‘was 
taken from the face thereof’ i.e. from the earth; cf. Gr ‘was taken up 
from the earth’. 

In neither reading is there mention of heaven, paradise etc. For the 
older eschatology, with its limited view of life after death, the case of 
Enoch remained unique and mysterious; an exception outside the 
general laws of humanity, to be left in the vague and non-committal 
terms of the primitive historian. But when fuller and more enlightened 
views of the lot of the departed began to make headway, it was 
inevitable that the case of Enoch, instead of being regarded as a unique 
and exceptional instance of personal, conscious, and joyful survival 
beyond this earthly life, should be taken rather as, in a way the model 
of what is granted or promised to others also who in this life ‘walk with 
Yahweh’ and are found perfect. 

In the canonical Scriptures this view of the case of Enoch shows 
itself by the application to others /177/ besides Enoch of the mysterious 
term used by Gen 5:24, ‘God took him’: lägach. Thus in Ps 49:15, ‘But 
God will redeem my soul from the power of Sheol: for he shall receive 
me’. On this NP remarks (Ps 48:16) “me assumet: idem verbum 
adhibetur de Henoch (Gen 5:24) et de Elia (4 Reg 2:9, 10) in caelum 


87 Box, APOT I, 482. 
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evectis et de David in aulam Saul recepto (1 Sam 18:2). Deus iustos ad 
se recipient". So too Ps 73:24, ‘Thou shalt guide me with thy counsel, 
and afterwards receive me to glory'. Likewise in Is 53:8 the same term, 
used of the Servant of Yahweh, is understood in the same sense by 
many exegetes: ‘By’(or ‘from’ RV mg) oppression and judgement he 
was taken away... Lagrange remarks: "Il a été enlevé ... terme presque 
technique pour signifier 'enlevé par Dieu aupres de lui ... Dieu a pris 
l'ame du Serviteur avec lui, pendant que son corps était abandonné au 
tombeau ...”.88 

Thus, in spite of the more definite language of the biblical account 
of the equally mysterious case of Elias (4 Kg 2:9-11, 'Before I be taken 
from thee .. when I am taken, from thee .. Elijah went up by a 
whirlwind into heaven’; and see 1 Mac 2:58, ‘Elijah, for that he was 
exceeding zealous for the law, was taken up into heaven: anelemphthe eis 
ton ouranon) the inspired writers, when not speaking of Elias, never 
mention heaven or Paradise as the term of the 'taking' either of Enoch 
or of any of the just. Not so the writers of the Apocrypha. Boldly taking 
Gen 5:24 as the starting point of the ‘new’ eschatology, they elaborated 
ad infinitum the taking up of Enoch into heaven, and made the visions 
and revelations he there experienced the vehicle of their own peculiar 
doctrines, eschatological, cosmological, and Messianic. For these 
writers, Enoch was not merely 'taken'; he was taken up; he was taken 
up into heaven, or into Eden, or into Paradise. 

And for the later apocryphal writers, not Enoch alone but other Old 
Testament worthies as well were pictured as admitted like him to 
Paradise, and — of course - the same final goal was promised to all the 
just. E.g. 4 Esd 14:9, "Thou (Esdras) shalt be taken (recipieris) from 
among man, and henceforth thou shalt remain with my Son and such 
as are like thee'. Ib. 14:49, (Syr, Eth, Arab, Arm; deest Lat): ‘And then 
was Ezra caught away and taken up into the place of such as were like 
him (to the land of the living, Arm)’. Ib. 8:52, 'Vobis enim apertus est 
paradisus, plantata est arbor vitae, praeparatum est futurum tempus’. 
Vita Ad 25:3, ‘And I (Adam) saw a chariot like the wind and its wheels 
were fiery and I was caught up into the Paradise of Righteousness, and 
I saw the Lord'. Ib. 28:3, 'And after I had worshipped ... Michael ... 
seized my hand and cast me out of the Paradise of vision...’ 

It is to the earlier phase of this elaboration of the history of Enoch 
that Lat add in paradisum in our text belongs; the phase when it was a 
commonplace that Enoch had been taken up, or taken aloft, i.e. into 


88 Lagrange, Judaisme, 373, n. 4; 374 text and n. 3. 
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Eden or Paradise. Of the later phase, the admission of Adam, Esdras 
etc., and even of all the just, to Paradise, Sir II shows no traces. 
The parallels to Lat add in paradisum in the Apocrypha fall into two 


series: 


(A) Close parallels, where Enoch's terminus ad quem is explicitly stated 
to have been Paradise. 

(B) Less close, where Enoch is stated to have been taken 'up' or ‘aloft’, 
or, in general terms, 'to the heaven(s)'. 


Parallels 


(A) Enoch taken up into Paradise 


Jub 4:17-23 


1 En(B) 60:8 


2 En 8:1 (Text B) 


2 En 42:2 


(17) And he (Enoch) was the first among men that are 
born on earth who learnt writing and knowledge and 
wisdom ... (23) And he was taken from amongst the 
children of men, and we conducted him into the Garden 
of Eden in majesty and honour ...’ 

(Noah is speaking:) Behemoth ... occupied ... a waste 
wilderness ... on the east of that Garden where the Elect 
and Righteous dwell, (that Garden) where my 
grandfather (i.e. Noah's greatgrandfather, Enoch) was 
taken up, the seventh from Adam ... 

And the two men placed me thence and carried me up 
on to the third heaven and set me down in the midst of 
Paradise. 

(Section heading:) Enoch's ascent into the Paradise of the 
Righteous. 


(B) Enoch taken ‘up’, ‘aloft’, or ‘into the heaven(s)’ 


1 En (A) 14:8 


1 En (B) 70:1-2 


1En (B) 71:1 


2 En 672 (Text A) 


The winds in the vision caused me (Enoch) to fly, and 
lifted me upward, and bore me into heaven. 

(1) And it came to pass after this that his (Enoch's) name 
during his lifetime was raised aloft to the Son of Man 
and to the Lord of Spirits from amongst those who dwell 
on the earth. (2) And he was raised aloft on the chariots 
of the spirit. /179/ 

And it came to pass after this that my spirit was 
translated 

And it ascended into the heavens: 

And I saw the holy sons of God (Charles emend.) 

They took Enoch up on to the highest heaven, where the 
Lord is; and he received him and placed him before his 
face, and the darkness went off from the earth, and light 
came again. 
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2 En 68:1-5 Enoch ... was taken up to heaven on the first day of the 
month Tsivan and remained in heaven sixty days ... 
(3) and was again taken up to heaven on the sixth day of 
the month Tsivan ... 
(5) ... All the sons of Enoch made haste and erected an 
altar at the place called Achuzan, whence and where 
Enoch had been taken up to heaven. 


Summary: 
(A) Close parallels: Jub 4:17-23; 1 En (B) 60:8; 2 En 8:1; 42:2. 
(B) Less close: 1 En (A) 14:8; 1 En (B) 70:1; 71:1; 2 En 67:2; 68:1-5. 


Sir 46:19 (22) 


Heb And atthetime when he rested upon his bed 
He called upon Yahweh and his anointed to witness. 
Gr Also before the time of his eternal sleep 
He made protestations in the sight of the Lord and his 
anointed. 
Lat Et ante tempus finis vitae suae et saeculi 


Testimonium praebuit in conspectu Domini et Christi 


Lat finis vitae suae may be imported from Lat of v. 20 (23), finem vitae 
suae. Or possibly (Peters) finis vitae suae and saeculi are doublet 
translations of Gr koimeseös aionos (or Lat = koimeseo kai aionos ?). To 
reconcile Gr with Heb Peters suggests that we should read koimeseos 
koitönos instead of koiméseds aiönos. But against this: 

(1) In 40:5 Gr does not use koitönos, but renders the /180/ same Heb 
by en kairoi anapauseos epi koites; 

(2) Lat saeculi confirms aiönos as the true reading of Gr; and 

(3) "To sleep the everlasting sleep' is a standard phrase in Jub and 
Test xii to describe the happy death of a Patriarch. 

We take it, therefore, that Gr is a deliberate modification of Heb on 
the model of Jub and Test xii. See our remarks on the text above at 24:32 
(45), under the phrase ‘omnes dormientes'. The passages of Jub and 
Test xii referred to we regard in the present instance as Close Parallels: 


Jub 23:1 And he (Abraham) placed two fingers of Jacob on his eyes, 
and he blessed the God of gods, and he covered his face 
and stretched out his feet and slept the sleep of eternity and 
was gathered to his fathers. 

Jub 36:18 And Isaac slept on his bed that day rejoicing; and he slept 
the eternal sleep, and died one hundred and eighty years 
old. 

Test xii And he stretched out his feet and died, at a good old age; 
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Issachar 7:9 with every limb sound, and with strength unabated, he 
slept the eternal sleep. 


Sir 48:5 
Heb Who didst raise up a dead man from death, 
And from Sheol according to the good pleasure of Yahweh. 
GrI Who did raise up a dead man from death, 
And from Hades by the word of the Most High. 
Gr II Who did raise up a dead man from death, 
(cod. 70 248 253) and a soul from Hades by the word of the Most High. 
Lat Qui sustulisti mortuum ab inferis 


de sorte mortis in verbo Domini Dei. 


We have already explained, under Sir 6:4 that we regard Lat de sorte 
mortis as having arisen from a scribal error for de morte. Our question 
here is, is Gr I's add a soul (from Hades) of doctrinal significance. /181/ 

We think not. It is quite possible that here as in other places Gr II 
has preserved a genuine original reading of Heb against the present 
Heb and Gr I. ‘A soul’ in the second stichos is a perfect parallel to ‘a 
dead man' in the first. But whether 'a soul' be an original reading, or an 
addition of Gr II, its ultimate origin is to be found in the story of the 
raising of the son of the widow of Sarephta, 3 Kg 17:17-24, which is 
here alluded to by Sir. Thus, 3 Kg 17:17 ‘There was no breath (nešāmāh) 
left in him ... (21) Let this child's soul (nephe5) come into him again. (22) 
... And the soul (nephes) of the child came into him again.’ 


Sir 48:11 (11-12) 


Heb (a) Blessed is he that seeth thee and dieth 
(b) Inserted stichos found only in Gr and Lat 
(c) Heb text greatly obliterated and uncertain 
Syr (Gabriel) (a) Beatus qui te viso mortuus est, 
(c) Verum non moritur, imo vita vivit. 
Arab (Walton) (a) Beatus qui te vidit ac mortuus est: 
(c) Et quidom non mori, sed vivere et ascenders 
dabuisses. 
GrI (a) Blessed are they that saw thae, 
(b) And they that have been beautified (kekosmemenoi) 
with love; 
(c) For we also shall surely live. 
Gr II (a) Blessed are they that saw thee, 
(b) And have fallen asleep?? in love, 


89 Iin (b) kekoimemenoi, 155 248 253 254 296 Syroh. 
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(c) For we also shall surely live. 
Lat (a) Beati sunt qui te viderunt, 
(b) Et in amicitia tua decorati sunt 
(c) Nam nos vita vivimus tantum, 
(d) post mortem autem non erit tale nomen nostrum. 


The original distich (a) (c), found in Heb Syr Arab, has in Gr grown into 
a tristich by the elaboration of 'and dieth' into (b) 'fallen asleep 
(beautified) in love'; and Lat, retaining this, has added a new stichos 
(d). Three of these stichoi are of some /182/ significance for our subject, 
and at the same time offer textual difficulties. For the sake of clarity we 
take each stichos separately. 


Stichos (a) Heb: 'Blessed is he that seeth thee and dieth' 


The verse is part of the encomium of Elias. In Heb the preceding two 
verses (9-10) run: 

Who wast taken upwards in a whirlwind, 

And by fiery troops to the heavens. 

Who art ready for the time, as it is written, 

To still wrath before the fierce anger (of God), 

To turn the heart of the fathers unto the children, 

And to restore the tribes of Israel. 


These verses are not without difficulties of their own, which will be 
discussed below when dealing with the variants of Syr. As in the case 
of Enoch, so also in that of Elias, the ‘old’ eschatology was content to 
regard it as a mysterious exception to the normal lot of man after his 
time on earth. And Heb here does not go beyond what 4 Kg 2:9-11 
narrates and Mal 3:23-24 (4:5-6) later adds. 

The ‘new’ eschatology, however, found in the assumption of Elias, 
as in the ‘taking’ of Enoch, the starting-point for a whole doctrinal 
elaboration (see above on 44:16). And of this elaboration we have some 
signs here, apparently, in Gr and Lat. But the Heb reading of (a) is not 
suspect. Grammatically it can refer to the past, or the future. And in 
fact, two different interpretations are proposed, one referring to the 
past, the other to the future. 

(i) Referring to the past: Blessed is every man who, during thy 
lifetime, had the happiness of seeing thee before he died. ‘Those that 
saw Elijah in the flesh were blessed, though they died’ (Box). ‘Happy 
were those who saw thee, though, unlike thee, they died’ (Oesterley, 
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who does not choose between this interpretation and the alternative 
one). 'Heil dem, der dich sah und (dann) starb' (Ryssel). 

(ii) Referring to the future, i.e. to the expected reappearance of Elias 
as prophesied in Mal 3:23-24 (4:5-6): Blessed is he who, before he dies, 
will see thee coming to inaugurate Messianic age. "Cum itaque Elias 
venturus sit ac pacem adducturus et tribus Israel restituturus, Sapiens 
illos beatos preadicat, qui haec tempora visuri sunt .. In hebr 
exprimitur desiderium videndi Eliam et tunc moriendi” 
(Knabenbauer). “Selig sind die zu preisen, die die Ankunft des Elia 
erleben und erst nach einem solchen Erlebnis aus der Welt scheiden 
müssen, daß ihrem Tode die Bitterkeit nimmt” (Smend). So also Peters, 
Eberharter, Lagrange, etc.” Whichever of these two interpretations be 
/183/ accepted, there is nothing in stichos (a) which goes beyond the 
eschatology of Sir I. 


Stichos (b): ‘And who have fallen asleep in love’ 


This is an expansion of Heb and dying = and who dieth. For this reason 
the reading kekoimemenoi of Gr II is to be preferred to the kekosmemenoi 
of Gr I and Lat. This reading, in turn, gives strong support to Smend's 
conjectural emendation of en agapései into en anapausei, as in 38:23, 
referring to death (Sc.a. agapesei sou, and Lat amicitia tua, had vainly 
attempted to make sense out of agapesei). The sense of Gr's expansion of 
'and dieth', therefore, is '(Blessed are they who saw thee) and who, 
having fallen asleep, (are now) at rest'. 

The gloss shows the same tendency as the omission by Gr I of 
'everlasting rest' at 30:17. The mere fact of having seen Elias and died 
does not make them happy now. They must have died the death of the 
just they must have 'fallen asleep', so as to be now 'at rest'. 
Understood thus, the gloss of Gr fits in with the theology of omnes 
dormientes in 24:32, where we have already touched on the present text. 
The Parallels have been noted there. 


Stichos (c): Second stichos of Heb Syr, third of Gr Lat. 


Heb The text is here obliterated, only a few fragments of letters are legible. 
Syr Verum non moritur, imo vita vivit. 

Arab Et quidem non mori, sed vivere et ascendere debuisses. 

Gr I and II For we also shallsurely live. 

Lat Nam nos vita vivimus tantum. 


90 Lagrange, Messianisme, 211. 
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The missing Heb was at first restored by Peters as: ki gam ‘anachnii 
häyöh nichyóh: Yea, we too shall surely live; with this restoration 
Lagrange substantially agreed.?! Later, however, Peters abandoned this 
restoration, and came round to that which had been proposed by 
Smend.? Smend's restoration is accepted also by Ryssel, Eberharter, 
Levi, etc.” 

Thus restored the text would run: weasre(y)ka ki hayoh tihyeh: ‘And 
happy art thou for thou livest on’. This restoration satisfies the 
palaeographical data, is /184/ supported by Arab and (substantially) by 
Syr, and (unlike Peters’ former proposal) fits in perfectly with the 
conservative eschatology of Sir I. 

The sense then is: Blessed is the lot of those who saw (will see) thee, 
even though they afterwards had (will have) to die; more blessed still is 
thine own lot, for thou livest on for ever. Thus, fulness of life after the 
life of earth, is predicated only of Elias, in accordance with 4 Kg 2:11-12. 
The case of Enoch is for the moment left out of sight, and is sufficiently 
covered by the context. The possibility of others living after death is not 
raised. 

Gr however was not satisfied with this narrow eschatology of the 
individual. Exegetes are agreed that the reading it gives is a deliberate 
variant, intended to make room for the newer views: ‘And we also shall 
surely live’. Not Elias (and Enoch) alone, but all who ‘fall asleep and 
remain in rest’ (stichos (b)), shall live again after this earthly course. 

The third line in Gr seems to be an addition (an alteration? C.K.) expressing 

belief in a resurrection... there can be little doubt that Gr represents in part 

a gloss added in view of the more developed ideas regarding the future life 


which, as the pseudepigraphic writings abundantly show, arose during the 
second century B.C. (Oesterley). 

Das ist ohne Zweifel eine willkürliche Abwandlung, die schwerlich auf 
späterer Korrektur beruht, sondern entweder ihm selbst oder schon seiner 
Vorlage zur Last fällt. Die Worte erscheinen im Zusammenhang des Gr a Is 
Begründung zu (a), aber eigentlich will Gr überhaupt nur sagen: nicht nur 
Elia lebt, sondern auch wir werden leben (Smend). 


To this bold statement of Gr the Apocrypha offer one striking Parallel: 
4 Esd 14:35 


For after death shall the Judgement come, 

When we shall once more live again: 

And then shall the names of the righteous be made manifest, 
And the works of the godless declared. 


91 PETERS, Der jüngst wiederaufgefundene hebrüische Text, 274, 421; PETERS, Liber Jesu filii 
Sirach hebraice, 132; LAGRANGE, Messianisme, 211 n. 2. 

92 PETERS, 413. 

93 LEVI, Hebrew Text of Ecclesiasticus, 67, apparatus (, perhaps"). 
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The phrase so close to Gr here, ^when we shall once more live again' 
(Lat: quando iterum reviviscemus) is suspected as an interpolation by Box, 
after Kabisch.”* But on doctrinal grounds, at any rate, at this late date, 
there is no reason for questioning it. 

The Lat reading of (c) 'nam nos vita vivimus tantum', with its 
additional stichos (d) 'post mortem autem non erit tale nomen 
nostrum', /185/ shows a curious turning away from the 'new' 
eschatology imported by Gr, and a return to the view contained in Heb. 
Unlike Elias, we poor mortals live only the life of this world here below; 
and after death, not even our reputation will live on as that of Elias has 
gloriously done. The gloss is based on a misunderstanding, and is of no 
significance for our purpose. "Satis supervacance additur" 
(Knabenbauer). Peters understands it to mean that ‘our’ fame will not 
equal that of the generation that saw Elias. "(Lat) hat Gr vóllig 
missverstanden und durch Glossierung den Gedanken hineingebracht, 
dass die Zeitgenossen des Autors nicht wie die Alten den Ruhm hatten, 
den Elias gesehen zu haben”. 


Sir 48:13 

Heb And from his (place) beneath his flesh prophesied (Emending 
nibra’ MSS, into nibba’, edd.) 

Gr And in (his) sleep his body prophesied. 

Lat Et mortuum prophetavit corpus eius. 


We have already disposed of this text above under 24:32, omnes 
dormientes. Gr en koimései is not intended as a doctrinal advance on Heb 
'from his (place) beneath' i.e. from his grave. Gr merely substitutes the 
traditional figure of the dead body sleeping in the grave for the obscure 
Heb mittachta(y)w, as Lat has rightly understood. Thus ‘his body, 
mittachta(y)w = en koimései = mortuum), prophesied’. See 4 Kg 20:20. 


94 Box, APOT II, 623, after R. KABISCH, Das vierte Buch Esra auf seine Quellen untersucht, 
Góttingen 1889. 
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8 IV: The Eschatological Passages of Syr. 


Sir 1:12 
Heb Deest 
Gr The fear of the Lord shall delight the heart, 


And shall give gladness and joy and length of days. 
Syr (Gabriel) Religio Domini cor exhilarat, 
Laetitiam et exultationem, ac vitam aeternam (conciliat). 


We have met the expression ‘eternal life’ and similar ones already at 
1:18 (cod. Sc.a.), 15:3 (Lat), 19:18, 19 (cod. 70, 248), /186/ 24:32 (45) (Lat). 
The repetition of the phrase three times within a few verses here in Ch. 
1 of Syr (1:12; 1:20; 1:20A viii) calls for some remarks on the concept of 
Spiritual Life and Eternal Life in the later books of the Old Testament. 

It is recognised that the concept of 'life' in the Old Testament 
underwent a spiritualising development, especially in the Wisdom 
literature and in the Apocrypha, amongst the Jews of the second and 
first centuries B.C. The promise of ‘life’ had been attached from the 
beginning to the observance of the Mosaic Law: 


Dt 30:19-20 (19) Ihave set before thee life and death, the blessing and the 
curse: therefore choose life, that thou mayest live, thou and 
thy seed: 

(20) to love the Lord thy God, to obey his voice, and to cleave 
to him: for he is thy life and the length of thy days. 

Dt 32:46-47 (46) Set your heart unto all the words which I testify unto you 
this day; which ye shall command your children, to observe to 
do all the words of this law. (47) For itis no vain thing for 
you; because it is your life, and through this thing ye shall 
prolong your days upon the land, whither ye go over Jordan 
to possess it. 


For other texts in this tradition see above on 24:23 (32-33) Lat. 

That the idea of a prolonged life, bestowed by God as a favour on 
those who were dear to Him, should be applied in a particular manner 
to kings, was only in keeping with Semitic ideas of the divine 
prerogatives of kingship. The life of other friends of God was to be 
prolonged; that of the king was to be lengthened out indefinitely; he 


95 See LAGRANGE, Judaïsme, 347 ff; WEBER, Le Livre de Sagesse, 384 ff; RENARD, Le 
Livre des Proverbes, 35-38. For life meaning (individual) salvation, and for the 
various shades of meaning of this latter term, see PAUTREL, Jugement, 1337 f. 
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was to ‘live for ever’; his prerogative was ‘eternal’ life on earth. We find 
the idea in the conventional salutations prescribed by the etiquette of 
courts: "Let my lord king David live for ever’ (3 Kg. 1:31); ‘Let the king 
live for ever' (Neh 2:3. See also Dan 2:4; 3:9; 5:10; 6:6. 21). In Ps 21:4-7 
we see how much religious feeling could underlie this concept, and 
what a bond it forged between the king and God: 

He asked life of thee, thou gavest it to him; 

Even length of days for ever and ever. 

His glory is great in thy salvation:/187/ 

Honour and majesty dost thou lay upon him. 

For thou makest him most blessed for ever: 

Thou makest him glad with joy in thy presence. 

For the king trusteth in the Lord, 

And through the loving-kindness of the Most High he stall not be moved. 
An extension of this idea, but in a crude materialistic form, is found in 
the early stratum of 1 Enoch, where 'eternal life' is equated with a 
centuries-long life on earth, a life vieing in length with that of the 
Patriarchs before the Flood. Thus, with reference to the offspring of the 
fallen angels, 1 En 5:9, 10 says: 

Send them one against the other that they may destroy each other in battle: 

for length of days shall they not have. And no request that they (i.e. their 

fathers) make of thee shall be granted unto their fathers on their behalf; for 

they hope to live an eternal life, and that each one of them will live five 

hundred years ... 
And with reference to the happy life of the just here on earth after the 
divine intervention, when God will give men to eat again of the Tree of 
Life, 1 En says: 

They shall not die of (the divine) anger or wath, 

But they shall complete the number of the days of their life. 

And their lives shall be increased in peace, 

And the years of their joy shall be multiplied, 

In eternal gladness and peace, 

All the days of their life. 


It (the Tree of Life) shall then be given to the righteous and holy. 
Its fruit shall be for food for the elect... 

Its fragance shall be in their bones, 

And they shall live a long life on earth, 

Such as thy (Enoch’s) fathers lived. 

(1 En 1:9; 25:5, 6; and see 10:17). 
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Meantime in the inspired Scriptures, especially in the Wisdom 
literature, a deeper concept was developing of the life that comes 
through keeping the Law of God: the concept of an inner spiritual life, 
coming to the soul through the bonds of intimacy and friendship with 
Him which the keeping of the Law formed, increased, and 
strengthened. See, e.g. quoted already in various /188/ connections, 
Prov 8:55; 9:6; Ps 36:7-10. 

And it was but a step from the concept of this spiritual life of the 
soul in union with God here below, to that of uninterrupted living 
union with Him even after the death of the body. The sinner might, 
indeed, live out his life prosperously here below, but after death, Sheol 
would claim him for its own; whilst the just, by death, would be only 
the more inseparably united to God. That this high doctrine came 
through divine revelation cannot be doubted; and this seems to be 
explicitly asserted in a psalm-passage where this very contrast of the 
eternal lot of the sinner and of the just is worked out (Ps 73:3-17): 


73:3 I was envious at the arrogant, 
When I saw the prosperity of the wicked. 
73:12 Behold these are the wicked; 
And, being always at ease, they increase in riches. 
73:13 Surely in vain have I cleansed my heart, 
And washed my hands in innocency. 
73:16 When Ithought how I might know this, 
It was too painful for me; 
73:17 Until I went into the sanctuary of God, 


And considered their latter end. 


It is in the 'sanctuary' of God that the psalmist finds the answer to his 
questionings; i.e. in God's mysterious dealings with souls in their final 
lot, those ‘mysteries of God’ which the wicked in Wis 2:22 are shown as 
ignorant of. 'Donec intravi in sancta Dei', says NP, adding the note, 
"Sancta Dei: vix significatur templum, sed consilia divina quae quasi 
intimum sanctuarium Dei constituunt" ?6 The unbroken union of the 
just soul with God is then described: 


73:23 Nevertheless I am continually with thee: 
Thou hast holden my right hand. 

73:24 Thou shalt guide me with thy counsel, 
And afterwards receive me to glory. 

73:25 Whom have I in heaven (but thee)? 


96 See also LAGRANGE, Judaïsme, 350, n. 1. 
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And there is none upon earth that I desire beside thee. 
73:26 My flesh and my heart faileth: 

But God is the strength of my heart and my portion for 

ever. 


It is not surprising that the later generations which held these 
enlightened views of life with God here below and hereafter, looking 
back on the promises of ‘life’ attached to the Mosaic law, and on other 
references in the earlier biblical books to God's gift of 'length of days', 
should interpret them in the fuller sense of /189/ this later revelation. 

There are two passages in the Apocrypha in which the writers are, 
so to speak, caught in the act of thus raising the meaning of the older 
texts to the higher level to which eschatological teaching had now been 
brought by the advance of revelation: 


4 Mac 18:16-19 (The mother of the seven martyred brothers credits their 
father with teaching them that doctrine of an immortal 
life beyond the grave which has nerved them to suffer): 
He quoted to us the proverb of Solomon, 'He is a tree of 
life to all them that do his willl’. He confirmed the 
words of Ezekiel, 'Shall these dry bones live?'. For he 
forgat not the song that Moses taught, which teaches ‘I 
will slay And I will make alive. This is your life and the 
blessedness of your days’. 

4 Esd 7:127-130 This is the condition of the contest which (every) man 

(57-60) who is born upon earth must wage; that, if he be 
overcome, he shall suffer as thou hast said: but if he be 
victorious, he shall receive what I have said. For this is 
the life (haec est vita, Vg.) of which Moses, while he was 
alive, spoke unto the people, saying: Choose thee life, 
that thou mayest live (7 Dt 30:19). 


This, too, we may add, is the 'life' of which we find mention in Sir (II) 
1:12 (Syr); 1:18 (Sc.a.); 1:20 (Syr); 1:20A, viii (Syr); 24:22 (31) (Lat), and 
elsewhere. But that such passing references can be shown to have 
literary or doctrinal affinities with this or that canonical or apocryphal 
writing is too much to expect. When the expansions of Sir II were 
made, the fuller spiritual and eschatological meanings of ‘life’ were 
taken generally for granted. These concepts were 'in the air', and did 
not need any assignable mere literary dependence to make their 
appearance in any given work of religious literature. 

The most we may hope to do is to point out, if possible, some 
specific term or element connected with this general idea of 'eternal 
life’, which may be found in a given passage of Sir II and of some other 
literary work as well. None such seems to offer itself in connection with 
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the present passage, Sir 1:12 (Syr). The change of Gr "length of days' 
into Syr 'eternal life' is intended to bring out the deeper meaning of 
/190/ ‘life’ which Syr (= Sir II) desires to insist on, in accordance with the 
doctrinal advance we have been speaking of. 


Sir 1:20 

Heb deest 

Gr To fear the Lord is the root of wisdom; 
And her branches are length of days. 

Syr Radices eius sunt vita perpetua, 


(Gabriel) Et rami eius longitude dierum. 


A similar change to that in the preceding text. 'Length of days', by 
having 'eternal life' substituted as its synonymous parallel, is shown to 
have a deeper meaning (for Sir II) than appears at first sight. Again the 
term is too general to assign literary parallels. 


Sir 1:20A, i - xii 


After 1:20, instead of vv. (21) and 22-27, Syr has a passage proper to 
itself, which we call 1:20A (i.e.1:20 Addition). It consists of twelve 
couplets, which we number i to xii. In Box's translation it runs as 
follows: 


i Blessed is the man who meditateth therein, 
For Wisdom is better to him than all treasures. 
ii Blessed is the man who draweth nigh thereto, 
And who occupieth himself with her commandments. 
iii She prepareth (for) him an eternal crown 
And eternal righteousness among the holy ones. 
iv He rejoiceth over her and she rejoiceth over him, 
And she rejecteth him not to all eternity. 
v The angels of God rejoice over him 
And tell forth all the glory of the Lord. 
vi This whole book is full of life, 
Blessed is the man who hearkeneth thereunto and death according 
toit. /191/ 
vii Hear me, ye who fear God. 
Hearken unto, and mark, my words. 
viii He who will inherit life, 
As an eternal heritage and a great joy - 
ix Hearken unto all my words and do them, 
And thou shalt be inscribed in the book of life. 
x Love the fear of the Lord, 


And stabilish thy heart therein, so shalt thou have naught to fear. 


The Eschatology of Sirach II: Its Parallels in Jewish Literature 215 


xi Draw nigh unto her, and be not weary, 
So shalt thou find life for thy spirit; 
xii And when thou drawest nigh, 


Do it as a hero and a mighty one. 


Of these verses Box says, "If they were translated from Hebrew, which 
is probable, they belong to a later recension of Heb and not to the 
original form". Segal takes this as certain: The verses "are undoubtedly 
derived from a Hebrew text". 9% Smend, too, regards them as coming 
from a Heb original which was not Heb 1: "Diese Stichen werden aus 
dem Hebräischen übersetzt sein... Aber ursprünglich sind die Stichen 
schwerlich”. Oesterley agrees with Smend. We may take it that Syr here 
represents a recension of Heb later than Heb I. 

Elsewhere in Sir II (especially in Syr) we find traces of the same 
hand that produced 1:20A. Thus, with 1:20A, vi, "This whole book is 
full of life’, compare 24:22 (30) (Lat), 'Haec omnia liber vitae’. With 
1:20A x, xi, xii, compare the following four passages: 


24:24 Faint not but be strong in the Lord, and cleave unto 
Him, in order that He may strengthen you. Cleave 

(Gr II, cod. 70 248) unto Him; the Lord, the Almighty, is the one and 
only God, and beside Him there is no saviour’. 

25:11 add (Syr) Hold it (the fear of the Lord) fast, my son, and let it 
not go; there is nothing to be likened unto it. /192/ 

40:26 add (Syr) The fear of God over everything is exalted; seize it, 
my son, and let it not go, for there is nothing like it. 

50:29 add (Syr) The height of the fear of the Lord is excellent above 
all things; take hold thereof, my son, and let it not 
go. 


From the point of view of eschatology the passages of interest in 1:20A 
are the references to the eternal crown in iiia; to the eternal 
companionship of the Holy Ones in iii b; to the united rejoicing of the 
just and the angels in heaven, in iv and v; to life as an eternal heritage 
in viii; to being inscribed in the Book of Life in ix; and to life for the 
spirit in xi. We shall discuss each of these passages in turn. 

(1) 1:20A, iiia 


She (Wisdom) prepareth for him an eternal crown. 


The metaphor of a 'crown' for the gifts of God, to Israel or to 
individuals, is not uncommon in OT; and the spiritual blessings which 


97 Segal, Evolution, 111. 
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Wisdom brings here below are more than once expressed by this figure. 
It is found in Sir I and elsewhere. Thus, "Wisdom shall give to thine 
head a chaplet of grace, a crown of glory shall she deliver unto thee' 
(Prov 4:9). 'Cast about thee (Israel) the robe of righteousness which 
(cometh) from God, set a diadem on thine head of the glory of the 
Everlasting' (Bar 5:2). With this latter compare Sir (I) 45:25 (Heb): 'Bless 
ye Yahweh who has crowned you with honour’. To Sir (I) belongs also 
‘Much experience is the crown of old men’ (25:6). In Sir (II) at 19:5 (70. 
248) we have 'He that resists pleasure crowns his life', which is in the 
same line of thought as Tob 3:21 (Vg), ‘Hoc autem pro certo habet 
omnis, qui te colit, quod vita eius, si in probatione fuerit, coronabitur’. 

Not even these last two passages, however, are in any clear sense 
eschatological. They do not refer to the reward and happiness which 
the just will enjoy in the next life as a crown. And that is precisely the 
point of Sir 1:20A, iiia. It is to this eschatological sense of crown that we 
adduce the following /193/ parallels from OT and Apocrypha, leaving 
aside the many references in NT. 


Wis 4:2 (Virtue) throughout all time marcheth crowned with 
triumph, 
Victorious in the strife for the prizes that are undefiled. 
(en toi aiöni stephanephorousa pompeuei...) 

Wis 5:15-16 The righteous live for ever, 
And in the Lord is their reward, 
And the care for them with the Most High. 
Therefore shall they receive a glorious kingdom (basileion 
euprepeias) 
And a diadem of beauty from the Lord's hand (diadema tou 
kallous). 

Testxii Ben 4:1 See ye, therefore, my children, the end of the good man? 
Be followers of his compassion, therefore, with a good 
mind, that ye also may wear crowns of glory.” 

2 Bar 15:8 This world is to them (the righteous) a strife and a labour 
with much trouble; and that accordingly which is to come, a 
crown with great glory. 


Test Job Thou shalt put on an unfading crown, and at the 

1:25(26)?? resurrection thou shalt awaken for eternal life. 

Test Job 9:13 They looked, and saw my children with crowns near the 
glory of the King of Heaven. /194/ 

Test Job Behold the Holy Ones have been prepared. The crown and 

10:21-22 prizes precede them. Let the saints rejoice and let their hearts 


exult, for they shall receive the glory which is in store for 


98 According to Charles this is the earliest reference to crowns of glory as a reward of 
the just; CHARLES, APOT II, 356. 
99 Kohler's numeration. 
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them. 

4 Mac 17:12-18 (12) On that day virtue, proving them through endurance, 
set before them the prize of victory in incorruption in 
everlasting life... (15) And righteousness won the victory, 
and gave the crown to her athletes ... (18) They now do both 
stand beside the throne of God and live the blessed age. 


Summary: 


(A) Close parallels: Wis 5:16; Test xii Ben 4:1; 2 Bar 15:8; Test Job 10:21- 
22. 

(B) Less close: Test Job 1:25; 9:13; 4 Mac 17:15. 

(C). Remote: Prov 4:9; Wis 4:2; Bar 5:2. 


(2) Sir 1:20A, iiib 
‘She prepareth for him ... eternal righteousness amongst the Holy Ones’ 


According to biblical usage, the ‘Holy Ones’ in such a context as this 
are the good angels, who form the court or the ‘hosts’ of heaven. See 
Job 5:1; 15:15; Ps 89:6; Zach 14:5, and, closer akin to our present text and 
Sir II, Dan 8:13; Sir (I) 42:16. 

Smend offers no proof of his statement that the ‘holy ones’ here are 
possibly pious Jews: "Die Heiligen v. (3) sind móglicher Weise die 
frommen Juden".!? On the contrary, in couplet 1:20A,v we have ‘the 
angels of God' corresponding to 'the Holy Ones' here. 

For ‘eternal righteousness’ (Box) or 'ewiger Gerechtigkeit’ (Smend), 
Hart prefers to translate ‘eternal victory’, Ryssel ‘Sieg für (alle) 
Ewigkeiten', and Peters ‘den Siegespreis für immer’, i.e. the eternal 
prize of victory.!! The latter meaning seems more in accordance with 
the parallelism (‘eternal crown ... eternal prize of victory’), and with the 
meaning of Syr zökütö, which primarily signifies victory, or prize of 
victory; and /195/ signifies righteousness mainly in the negative sense of 
guiltlessness, acquittal, (of a person proved innocent of a charge).!% 

The double mention of 'crown' and 'prize of victory' finds its 
parallels in some passage just quoted in connection with iiia, viz. Wis 
4:2; Test Job 10:21, 22; 4 Mac 17:12-18. To the idea of the just in heaven 
enjoying their victory in the companionship of the holy angels, the 
literature offers the following Parallels: 


100 SMEND, 14. 

101 PETERS, 16. 

102 See J. PAYNE SMITH, A Compendious Syriac Dictionary, Oxford 1903 (reprinted 1979, 
1990) s.v. 


218 Chapter II 


Wis 5:4-5 We fools accounted his life madness, 
And his end without honour: 
How was ho numbered among sons of God, 
And his lot is among saints (en hagiois ho kleros autou estin). ? 
1 En (E) (1) I swear unto you (the righteous) that in heaven the angels 
104:1-6104 remember you for good before the glory of the Great One; and 
your names are written before the glory of the Great One... 
(4) Ye shall have great joy as the angels of heaven ... 
(5)... The eternal judgement shall be far from you for all the 
generations of the world ... 
(6)... Ye shall become companions of the hosts of heaven ...’ 


Summary: 
A. Close parallels: Wis 5:5; 1 En (E) 104:4- 6 


(3) Sir 1:20A, iv, v: 


iv He rejoiceth over her and she rejoiceth over him, 
And she rejecteth him not to all eternity. 

v The angels of God rejoice over him 
And tell forth all the glory of the Lord. /196/ 


In the light of the preceding couplet (1:20A, iii), these two express the 
idea that part of the triumphant and eternal companionship of the just 
in heaven with the angels will be his union with them in 'telling forth 
the glory of the Lord'. We have already met this point of doctrine 
emphatically set forth by Sir II in opposition to the older view that 'the 
dead praise not the Lord, nor any that go down into silence' ((Ps 
115:17). See above on 17:8-10 (Gr II), and 17:27-28 (25-27) (Lat), where a 
number of parallels are given. 

For the present passage we regard as parallels those texts in which 
the angels (or the angels and the just together) are shown as glorifying 
God in heaven: 


Dan 3:86 ^O ye spirits and souls of the righteous, bless ye 
(‘Song of Azariah’, the Lord, 
deuterocanonical) Sing his praise and exalt him for ever.’ 


103 ‘Sons of God’ here are probably the Just. See Wis 2:13. 18. ‘Saints’, on the other hand, 
are probably the ‘Holy Ones', ie. the angels. So HEINISCH, Buch der Weisheit, 95; 
WEBER hesitates between 'angels' and ‘the just’). 

104 This passage we transcribe somewhat fully, as containing other elements, too, 
parallel to Sir 1:20A. 


The Eschatology of Sirach II: Its Parallels in Jewish Literature 219 


Under 17:8-10 (Gr II) we have given reasons for regarding the ‘spirits’ 
here as the angels. 


1 En (B) 59:7- 
14 


1 En (B) 47:2 


1 En (B) 61:9- 
12 


Summary: 


(7b) And all the righteous and elect before him shall be strong 
as fiery lights, and their mouth shalt be full of blessing, and 
their lips extol the name of the Lord of Spirits ... (12) Those 
who sleep not bless thee: they stand before thy glory and bless 
praise and extol, saying, ‘Holy, holy, holy, is the Lord of 
Spirits: he filleth the earth with spirits’. (13) And here my eyes 
saw all- those who sleep not: they stand before him and bless 
and say: “Blessed be thou and blessed be the name of the Lord 
for ever and ever’. 

In those days the holy ones who dwell above in the heavens 
Shall unite with one voice 

And supplicate and pray (and praise, 

And give thanks and bless the name of the Lord of Spirits) 

On behalf of the blood of the righteous which has been shed.1% 
/197/ 

(9) ... Then shall they all with one voice speak and bless, 

And glorify and extol and sanctify the name of the Lord of 
Spirits. (10) And He will summon all the host of the heavens, 
and all the holy ones above, and the host of God, the Cherubin 
.. and the Elect One, and the other powers on earth (and) over 
the water on that day shall raise one voice, and bless and 
glorify and exalt in the spirit of faith ... and shall all say with 
one voice: ‘Blessed is He, and may the name of the Lord of 
Spirits be blessed for ever and ever’. 

(12) All who sleep not above in heaven shall bless Him: 

All the holy ones who are in heaven shall bless Him, 

And all the elect who dwell in the garden of life: 

And every spirit of light who is able to bless, and 

glorify and extol, and hallow Thy blessed name, 

And all flesh shall beyond measure glorify and bless Thy 

name for ever and ever, 


A. Close parallels: 1 En (B) 39:7-14; 47:2; 61:9-12. 
B. Less close: Dan 3:86. 


(4) Sir 1:20A, viii and xi 


viii 


He who will inherit life, 
As an eternal heritage and a great joy. 


105 Charles brackets portion of this verse, as above, as critically doubtful. It is the 
portion which is relevant for us; CHARLES, APOT II, 215. 
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xi b So shalt thou find life for try spirit. 


This last stichos reflects the growth in the spiritual conception of ‘life’ 
even here below, of which we spoke above at 1:12 (Syr). Couplet viii 
uses a term which we have already discussed above at 17:24 (20) (Lat), 
namely, to inherit (eternal) life. 


Parallels 


1 En (B) 40:9 The fourth (Archangel) who is set over the repentance unto 
hope 
of those who inherit eternal life, is named Phanuel. /198/ 
Ps Sol 14:10 The pious of the Lord shall inherit life in gladness. 


2 Bar 44:13 For these are they who shall inherit that time which has been 
spoken of, 
And theirs is the inheritance of the promised time. 
Sib Fragmt They who honour the true and everlasting God inherit life, 
3:46-49 throughout the aeonian time, dwelling in the fertile garden of 
Paradise, feasting on sweet bread from the starry heaven. 
2 En 50:2 Now therefore, my children, in patience and meekness spend 
(Text A) the number of yours days, that you inherit endless life (Text 


B: that you inherit the endless age that is to come). 


Summary: 

A.Close parallels: 1 En (B) 40:9; Ps Sol 14:10; Sib Fragmt 3:46-49; 2 En 
50:2 

B. Less close: 2 Bar 44:13 


(5) Sir 1:20A, ix 
Hearken unto allmy words and do them, 
And thou shalt be inscribed in the book of life. 


Besides this reference to the Book of Life, Syr has eschatological 
references also to a ‘book of sins’ in which sins are written down (9:7; 
17:17), and to the ‘justice of all men’ as being ‘sealed and stored up with 
God' (17:22). We shall deal with these texts in their proper place. Here 
we confine ourselves to the reference to the ‘Book of Life'!06, 

Neh 7:5 shows us how amongst the post-exilic Jews the rights and 
responsibilities of citizenship were given only to those who, by written 
registers, could prove their descent. Similar lists were kept and made 
full use of for those who claimed Levitical descent or a right to the 
priestly functions and privileges (Ezra 2:62; Neh 7:64; 12:22-23). The 


106 On the notion of the Book of Life, especially in the Apocrypha, see CHARLES, 
Eschatology, 165, n. 1; VOLZ, Eschatologie, 290-292. 
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figurative application of this custom, to God's relations with those in 
whom. He recognises the right to share /199/ in His covenanted 
blessings, is found in Ex 32:31-33: 


32:31 And Moses returned to the Lord and said, Oh, this people have sinned 
a great sin, and have made them gods of gold. 

32:32 Yet now, if thou wilt forgive their sin -; and if not, blot me, I pray thee, 
out of thy book which thou hast written. 

32:33 And the Lord said unto Moses, Whosoever hath sinned against me, 
him will I blot out of my book. 


Another application to God's relations with mankind is found in Ps 
87:4-6, where the Lord is pictured as writing a register of all those who 
are acceptable to Him. In it He includes Gentile nations, as being in His 
eyes the same as if born in Sion: 'I will make mention of Rahab and 
Babylon as among them that know me ... The Lord shall write in his 
register (bik tab, NP) of the peoples: This one was born there.' A picture 
similar to that in Ex 32:32 we find even in so late a composition as Vita 
Ad 26:2-27:2. 


26:2 And God said to me (Adam), Behold thou diest, since thou hast 
transgressed the commandment of God ... 

271 And when I heard these words ... I said, My Lord ... letnot the name 
that is mindful of Thy majesty be blotted out, but convert my soul, for 
I die and my breath will go out of my mouth.!7 

272 Cast me not from Thy presence, (me) whom thou didst form from the 
clay of the earth. Do not banish from Thy favour him whom Thou 
didst nourish. 


In such passages as those just cited, temporal life and benefits are in the 
foreground (except perhaps for Ps 87). But, like the concept of life itself, 
the concept of the list or register of God's beneficiaries underwent in 
the course of time a spiritualising development. 

We see a transition from the material to the spiritual in Is 4:3, where 
the context emphasises the moral aspects of the 'inscription unto life’ 
spoken of: 'It shall come to pass that he that is left in Zion, and he that 
remaineth in Jerusalem, shall be called holy, even every one that is 
written unto life in Jerusalem' (mg RV). 

This same spiritualisation is seen, too, in Ezech 13:9. ‘Mine hand 
shall be against the prophets that see vanity, and that divine lies: they 
shall not be in the council of my people, neither shall they be written in 


107 Note here how to be 'blotted out' is not merely to be banished from God's presence, 
but implies (physical) death. 
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the writing (my register) of the house of Israel, neither shall they enter 
into the land of Israel'. With Ps 69:28 we are at least on the border-line 
of eschatology, and with Dan 12:1 (though it does not speak explicitly 
of the book of life) we are fully entered on that line of eschatological 
development of the idea of ‘the book of life’ which the Apocrypha 
thenceforward continue and elaborate. These texts, therefore, we give 
here as Parallels /200/ 


Ps 69:27-28 


Dan 12:1 


Jub 30:20-22 


Jub 36:9-10 


1 En (B) 47:3 


1 En (E) 


103:4 


1 En (E) 
104:1-2 


(27) Let them (the Psalmist's persecutors) not come into thy 
righteousness 

(28) Let them be blotted out of the book of life (or: the living), 
And not be written with the righteous. 

At that time thy people shall be delivered, every one that shall 
be found written in the book. 

And he (Levi) has been recorded on the heavenly tablets as a 
friend and a righteous man ... Say to the children of Israel, that 
they should not commit sin nor transgress the ordinances nor 
break the covenant which has been ordained for them, (but) that 
they should fulfil it and be recorded as friends. But if they 
transgress and work uncleanness in every way, they will be 
recorded on the heavenly tablets as adversaries, and they will be 
destroyed out of the book of life, and they will be recorded in 
the book of those who will be destroyed and with those who 
will be rooted out of the earth. 

If either of you devises evil against his brother ... he shall be 
blotted out of the book of the discipline of the children of men, 
and not be recorded in the book of life, but in that which is 
appointed to destruction, and he shall depart into eternal 
execration. 

In those days I saw the Head of Days when he seated himself 
upon the throne of his glory. And the books of the living were 
opened before him: And all his host which is in heaven above 
and his counsellors stood before him, 

And the hearts of the holy ones were filled with joy; /201/ 
Because the number of the righteous had been offered, 

And the prayer of the righteous had been heard. 

The spirits of you who have died in righteousness shall live and 
rejoice, 

And their spirits shall not perish, nor their memorial from 
before the face of the Great One 

Unto all generations of the world. 

I swear unto you that in heaven the angels remember you for 
good before the glory of the Great One: and your names are 
written before the glory of the Great One. 
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1 En (?) Their names (of transgressors) shall be blotted out of the book of 
108:3 life and out of the holy books, and their seed shell be destroyed 
for ever ... 10 


Summary: 

(A) Close parallels: Ps 69:28; Jub 30:20-22; Jub 36:9-10; 1 En (B) 47:3; 1 En 
(?) 108:3. 

(B) Less close: Is 4:3; Dan 12:1; 1 En (E) 103:4; 1 En (E) 104:1-2. 

(C) Remote: Ex 32:32-33; Ezech 13:9, Vita Ad 26:2-27:2. 


Cumulative Summary: Parallels to Eschatology of 1:20A: 


(A) Close parallels: Ps 69:28; Wis 5:5; 5:16; Jub 30:20-22; Jub 36:9-10; Test 
xii Ben 4:1; Ps Sol 14:10; 1 En (B) 39:7-14; 40:9; 47:2; 47:3; 61:9-12; 1 En 
(E) 104:4-6; 1 En (?) 108:3; 2 Bar 15:8; Test Job 10:21-22 Sib Fragmt 3:46- 
49. 

(B) Less close: Is 4:3, Dan (deuteroc) 3:86; Dan 12:1; 1 En (E) 103:4; 104:1, 
2; Test Job 1:25; 9:13; 4 Mac 17:15. 

(C) Remote: Ex 32:32-33; Prov 4:9; Wis 4:2; Bar 5:2; Ezech 13:9; Vita Ad 
26:2-27:2.  /202 


Sir 3:1 
Heb deest 
Gr Hear me, your father, O my children, 


And do thereafter that you may be saved. 
Syr (Gabriel) Porro filii, parentes audite, et facite; 
ut vitam vivatis sempiternam. 


In Syr the second stichos runs: metul dtechun chaye' dalölam. Possibly Gr 
‘that you may be saved’ - an original Heb ‘that you may live’. As Box 
points out, Gr söizö often = Heb chayah, e.g. (LXX) Gen 47:25; Ps 29:4; 
Prov 15:28; Ezech 33:12. But Syr's addition of (the life) which is for ever is 
undoubtedly tendencious, as in 1:12. 20. In all three places Smend 
regards Syr as based on a Heb exemplar: "An manchen Stellen war 
schon seine Vorlage nach späterem Geschmack in Glossen korrigiert ... 
Vielleicht folgt er auch nur seiner Vorlage, wenn er 1:12. 20; 3:1 wie in 


108 Of this Chapter 108 of 1 En Charles says, "This final chapter forms an independent 
addition"; Charles, APOT II, 280. 
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dem Zusatz hinter 1:20 von dem ewigen Leben statt oder neben dem 
langen Leben redet" .10? 

The purpose of the 'gloss' is to bring the exhortation into line with 
that development of the meaning of ‘life’ which we have noted above at 
1:12 (Syr). 

This addition of eternal life to what was already an exhortation by a 
father to his 'children' brings the passage into striking conformity with 
the opening words of 2 En 50, which itself bears a close resemblance to 
many passages of Test xii. 


Parallel 
2 En 502 (Text A) Now, therefore, my children, in patience and meekness 
spend the number of your days, 
that you inherit endless life. 
2 En 50:2 (Text B) that you inherit the endless age that is to come. 
Summary: 


(A) Close parallel: 2 En 50:2. 
Sir 9:7 


Heb as it stands is thus rendered by Peters: 
Ut stulte agas in visu oculorum tuorum, 
Et ut interficiaris post domum eius.!? 
The text here is admittedly corrupt, and is variously restored by 
commentators in the light of Gr and Syr. As emended by Smend, Box 
and (substantially) Peters it runs: /203/ 
Look not round about thee in the streets of a city, 
And wander not about in the broad places thereof. 
Gr: 
Look not round about thee in the streets of the city, 
Neither wander thou in the solitary places thereof. 
Syr (Gabriel): 
Ignominia afficiaris in plateis urbis, 
Et adulterio criminum ascribaris. 
Box, however, renders the second stichos of Syr thus: 
And thou shalt be inscribed in the book of sins. 


109 SMEND, cxxxviii. 
110 PETERS, Liber Iesu Filii Sirach. 
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The difference between Gabriel and Box arises, from the ambiguity of 
the Syriac phrase tetkteb bgauro' dhaube’. The word gauro has two 
meanings: (a) adultery ..., (b) the column of a book or account ...'.1! 

It is clear that Gabriel has followed the former meaning of the 
word, and Box the latter. It is equally clear that the latter is the meaning 
which makes sense here. 'To be inscribed in the adultery of sins' is 
nonsense. Hart agrees with the reading 'and thou shalt be written in the 
book of sins' (115) but he conjectures that it arose from a misreading of 
Heb. In view, however, of the tendencious alteration of Syr in 17:20, 
where Syr adds ‘written’ in the phrase ‘the sins of all men are written 
before Him' it seems more probable that the variant here too is 
deliberate. It expresses the idea, very common in certain Apocrypha, 
that a written record is made in heaven of a man’s sins, and that this 
record is exhibited against him at his judgement. These parallels we 
shall quote below in connection with 17:20. 


Sir 14:19 
The readings of Gr I, Gr II and Lat of this verse we have already 


discussed in their proper place in preceding 8. Syr needs discussion 
here. 


Heb All his (man's) works shall surely decay, 
And the labour of his hands followeth after him. 
Syr (Gabriel): Et cujuslibet opera explicabuntur ob oculos ejus, 
Et opus manuum ejus sequetur ipsum. 
A more literal And all his works are (made) manifest (or: searched out) 
rendering of before him, 


Syr, however, And the labour of his hands followeth after him. /204 
would run: 


Exactness of translation is important here. If, with Gabriel, we 
understand: ‘The works of each one will be unfolded before Him’, the 
reference is clearly to a future judgement of each man by God 
according to his works. Against this interpretation, however: 

(1) Syr literally runs ‘all his works’, not ‘the works of each one’. 

(2) The word translated ‘explicabuntur’ by Gabriel is an Ethpaal 
participle. It is more naturally taken in the present than in the future; 
therefore ‘are (made) manifest’. 


111 J. PAYNE SMITH, A Compendious Syriac Dictionary, Oxford 1903 (reprinted 1979, 1990) 
s.v. 
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(3) The verb bdaq, whose participle we have here, has in the Ethpaal 
three meanings: 

(a) To be searched out, examined; (b) To be repaired, restored; (c) to 
become known, be shown, come forth, appear.!'? 

Meaning (b) is not here in question. As between (a) and (c) we 
choose the latter because it fits in better with the words which follow, 
viz. ‘before him’ (not ‘ob oculos ejus', Gabriel). Box translates: ‘All his 
works shall be proved before Him'. We again prefer 'are (made) 
manifest' to 'shall be proved'. The meaning proved, (7 tested, examined) 
is not exact here. We agree, however, with Box in writing 'Him' with a 
capital letter, i.e. God. 

We conclude that the reading of Syr, which in both Gabriel's and 
Box's translations, at first sight seems to assert a future divine 
judgement of the works of every man, in reality asserts that here below, 
at each instant, the works of every man are manifest and open before 
God. Nothing is hid from Him. 'All man's works are manifest before 
Him’. This is a commonplace with Sir (I). See e.g. Sir 16:17-23; 17:15-19; 
23:18-20. 


Sir 17:20 
Heb deest 
Gr Their iniquities are not hid from him: 
And all their sins are before the Lord.!!? 
Syr Their debts are nothid from in front of him, 


And the sins of all men are written before him. 


Syr's add written, taken with its reading at 9:7, 'And thou shalt be 
inscribed in the book of sins’, which we have already noticed, 
introduces, the idea of a written record of man's sins before God, and is 
thus connected with the eschatology of individual judgement. This idea 
is not unknown in the OT, but it is particularly frequent, in an 
elaborated form, in certain Apocrypha. 

The idea that God remembers the sins of men, with a view to /205/ 
punishing them in due time, is familiar to OT. A text which, verbally, 
may underlie Sir 17:22 in its Syriac form, is Dt 32:34-35: 

Is not this laid up in store with me, 

Sealed up among my treasures (mg: in my treasuries)? 


112 See J. PAYNE SMITH, A Compendious Syriac Dictionary, Oxford 1903 (reprinted 1979, 
1990) s.v. 


113 Gr II adds a v. 21, which is not relevant for us. 
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Vengeance is mine, and recompence, 

Atthe time when their foot shall slide: 

For the day of their calamity is at hand, 

And the things that are to come upon them shall make haste. 


In Sir 17:22 (Syr) it is the good deeds of men that are 'sealed and stored 
up with Him'. Here in Dt it is men's wickedness, - for which full 
payment shall be exacted in 'the day of their calamity'. In Job 14:16-17, 
we have a similar figure, combined with others: 


Butnow thou numberest my steps: 
Dostthou not watch over my sin? 

My transgression is sealed up in a bag, 
And thou fastenest up mine iniquity. 


In Is 65:6-7 the figure of a written record of sins appears: 


Behold it is written before me: I will not keep silence, but will recompence, 
yea, I will recompence into their bosom, your own iniquities, and the 
iniquities of your fathers together, saith the Lord. 
A last quotation from the OT shows us a clearly eschatological usage of 
this same figure, viz. Dan 7:10-11, where it is a question of the 
judgement and condemnation of ‘the fourth beast’: 


A fiery stream issued and came forth from before him: thousand thousands 
ministered unto him, and ten thousand times ten thousand stood before 
him: the judgement was set and the books were opened. 

I beheld at that time because of the voice of the great words which the horn 
spake; I beheld even till the beast was slain, and his body destroyed, and 
he was given to be burned with fire. 


These texts, especially from Is 65 and Dan 7, offer fairly close parallels 
to Syr’s mention of ‘the book of sins’, and the written record of men’s 
sins before God. The Apocrypha offer a large number of parallels, some 
close, others - though retaining the figure of a written record of 
transgressions, — in a different line of development and a diverse 
doctrinal climate. /206/ 


Parallels 


Jub 28:6 Thus it is ordained and written in the heavenly tablets, that no 
one should give his younger daughter before the elder - but the 
elder, one gives first and after her the younger - and the man 
who does so, they set down guilt against him in heaven, and 
none is righteous that does this thing, for this deed is evil before 
the Lord. 
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Jub 39:6 For him (the adulterer) the punishment of death has been 
ordained in the heavens before the Most High God, and the sin 
will be recorded against him in the eternal books continually 


before the Lord. 
1En(E) And I observed the heavenly tablets, and read everything which 
812-4 was written (thereon) and understood everything, and read the 


book of all the deeds of mankind, and of all the children of flesh 
that shall be upon the earth to the remotest generations 


And after that I said: Blessed is the man who dies in 
righteousness and goodness, concerning whom there is no book 
of unrighteousness written, and against whom no day of 
judgement shall be found. 


This passage is found in the part of 1 En which runs from Chapter 72 to 
Chapter 82 (which I call 1 En (C)). The present passage is the only 
parallel (not very close at that) which I have noted of 1 En C with Sir II. 
But Charles maintains that Chapters 80 and 81 are interpolations in this 
section of En, and this seems correct. On account of the similarity of the 
present passage with 1 En 97:6-7; 99:3; 104:7, and especially 98:7-8, I 
group it tentatively with the part of 1 En to which these chapters 
belong, viz. 1 En (E). 1 En (D) Chapters 89, 90. 

The relevant verses here are 89:62-77; 90:14. 20; these latter two 
verses referring back to those in Ch. 89. These two chapters belong to 1 
En (D) i.e.Chapters 83-90. This is the only parallel to Sir II we have 
found in 1 En (D), and in fact the parallel is very remote and the affinity 
very tenuous. In Chapters 89, 90 it is the negligence of the 70 angels 
whom God appointed over Israel in post-exilic times that is recorded in 
a book.!!* The writing down of the sins of men is not /207/ referred to. 
As a specimen of the tone of this rather long-drawn-out episode I quote 
here the central passage, viz. 


1 En (D) 89:68- And the shepherds and their associates delivered over those 
71 sheep to all the wild beasts to devour them, and each one of 
them received in his time a definite number: it was written 
by the other in a book how many each one of them 
destroyed of them ... And thus in the vision I saw that one 
who wrote, how he wrote down every one that was 
destroyed by those shepherds, day by day, and carried up 
and laid down and showed actually the whole book to the 
Lord of the sheep - (even) everything that they had done, 
and all that each one of them had made away with, and all 


114 See CHARLES, APOT II, 255. 
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1 En (E) 97:5- 6 


1 En (E) 98:7-8 


1 En (E) 99:3 


1 En (E) 104:7 


Test Abr 12 
(longer 
recension) 


Test Abr 15 
(longer rec) 
Test Abr 10 and 
11 (shorter) 
4 Esdr 6:20 


2 Bar 241- 2 


that they had given over to destruction. And the book was 
read before the Lord of the sheep, and He took the book 
from his hand and read it and sealed it and laid it down. 
And for you (ye sinners) the days of your judgement shall 
come. 

And all the words of your unrighteousness shall be read out 
before the Great Holy One, 

And your faces shall be covered with shame, 

And he will reject every work which is grounde on 
unrighteousness. 

And do not think in your spirit nor say in your heart that ye 
do not know and that ye do not see that every sin is every 
day recorded in heaven in the presence of the Most High. 
From henceforth ye know that all your oppression 
wherewith you oppress is written down every day till the 
day of your judgement. 

In those days, make ready, ye righteous, to raise your 
prayers as a memorial, 

And place them as a testimony before the angels, 

That they may place the sin of the sinners for a memorial 
before the Most High. 

And although ye sinners say: 'All our sins shall not be 
searched out and written down', nevertheless they shall 
write down all your sins every day. /208/ 

Upon it (the throne) sat a wondrous Man, shining as the sun, 
like unto the Son of God. Before him stood a table ... and 
upon the table was lying a book, the thickness thereof six 
cubits, and the breadth thereof ten cubits, and on the right 
hand and on the left stood two angels holding paper, and 
ink, and pen ... And the two angels on the right hand and on 
the left recorded. The one on the right hand recorded the 
righteousness, and the one on the left the sins. 

(Another reference to the same angelic recorders) 


(References to the same Record in a slightly different form). 


And when the Age which is about to pass away shall be 
sealed, then... the books shall be opened before the face of 
the firmament, and all see together. 

For behold, the days come and the books shall be opened in 
which are written the sins of all those who have sinned, and 
again also the treasuries in which the righteousness of all 
those who have been righteous in creation is gathered. For it 
shall come to pass at that time that thou shalt see - and the 
many who are with thee - the long-suffering of the Most 
High, which has been throughout all the generations, who 
has been long-suffering towards all who are born, (alike) 
those who sin and (those who) are righteous. 
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2 Enoch seems to be in a different line of development from the 
preceding passages as regards this point of a heavenly record of sins. In 
Chapters 40 and 50 it is Enoch who writes down the deeds of men; 
nothing can escape the marvellous gift of heavenly knowledge which is 
bestowed on him. And in Chapter 52 the ‘books’ figure alongside the 
typically Egyptian weighing-scales as adjuncts of the judgement. 


2 En 19:5 These are ... the angels who write all the souls of men, and 

(Text A) all their deeds, and their lives before the Lord's face. /209/ 

2 En 40:13 (402, I know all things and have written all things into 
books ...) 


(13) And I (Enoch) wrote down all those being judged by the 
judge, and all their judgements, and all their works. 

2En50:1 I (Enoch) have put every man’s work in writing and none 
born on earth can remain hidden nor his works remain 
concealed. I see all things. 

2En52:13 (Following on an alternating series of blessings and cursings 
on good deeds and bad respectively, comes the final phrase:) 
For all these things will be laid bare in the weighing-scales 
and inthe books, on the day of the great judgement. 


:Summary: 

(A) Close parallels: Jub 39:6; 1 En (E) 98:7-8; 1 En (E) 104:7; Test Abr 
(long rec) 12 and 13 (shorter: 10 and 11); 2 Bar 24:1-2 

(B) Less close: Is 65:6-7; Dan 7:10; Jub 28:6; 1 En (E) 97:5-6; 4 Esdr 6:20. 
(C) Remote: 1 En (E?) 81:2. 4; 1 En (D) 89, 90; 1 En (E) 99:3; 2 En 19:5; 2 
En 40:13; 2 En 50:1-2 En 52:13. 


Sir 17:22 

Heb Deest 

Gr With him the alms of a man is as a signet 
(hos sphragis met’ autou) 
And he will keep the bounty of a man as the apple of the 
eye. 

Syr (Gabriel) Justitia omnium hominum obsignata est, ac penes ipsum 
reposita: 


Et beneficium omnium hominum tamquam pupilla oculi 
asservatur in conspectu ipsius. 


Syr, though more elaborate in expression than Gr, does not seem to go 
beyond it doctrinally. The figure of men's evil works (not their good 
works, as here) being 'stored up' with God we have already met in 
connection with Sir 17:20 just above (Dt 32:34; Job 14:17). That God 
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preserves also men's good works either 'stored up' or recorded in a 
book, is stated or implied in: 


Ps 56:8 
Thou tellest my wanderings: 
Put thou (NP: reconditae sunt) my tears into thy bottle; 
Are they not in thy book? — /210/ 


And in Mal 3:16-17 


Then they that feared the Lord spake one with another: and the 
Lord hearkened and heard, and a book of remembrance was 
written before him, for them that feared the Lord, and that thought 
upon his name. And they shall be mine, saith the Lord of hosts, in 
the day that I do make, even a peculiar treasure; and I will spare 
them as a man spareth his own son that serveth him. 


Here in Sir 17:22, both in Gr and in Syr, we have nothing more than a 
combination of the figure of 'storing up' and the doctrine of the 
remembrance before God of good deeds. We do not, therefore, regard 
even Syr here as doctrinally cognate to the elaborate doctrine of the 
piling up in heaven of treasures of good works which is found in the 
later Apocrypha, See e.g. 4 Esdr 7:35. 77; 8:33-36; 2 Bar 14:12; 241-2. 


Sir 18:1-2 

Heb deest 

Gr (1) He that liveth for ever created all things in common. 
(2) The Lord alone shall be justified. 

Lat (1) Qui vivit in aeternum, creavit omnia simul. 


Deus solus justificabitur. 

Et manet invictus rex in aeternum. 
Syr Totus mundus est simul examinandus, 
(Gabriel) Solus autem Dominus innocens est. 


Both Smend and Peters regard Gr and Syr as representing the same 
original Heb, but explain their present divergence differently. Smend 
holds for a scribal error in Syr, by which metbge’ (‘examined’) was 
written instead of metbre’ (‘created’). Gr would thus represent the true 
sense of Heb. Peters on the other hand thinks that Syr as it stands gives 
the correct sense, and that the scribal error is to be looked for in Gr. viz. 
ektisen (‘he created’) was wrongly written instead of ekrinen (‘he 
judged’). 

This latter meaning seems to suit the context better, if it is 
understood as referring, not to a final divine judgement, but to the 
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divine scrutiny to which 'all things alike' are continually subjected. 
This idea is familiar in Sir. See above on Sir 14:19 (Syr). /211/ 

In the present text this idea fits in well with the context which 
precedes. In 17:30-32 we are told that ‘All things cannot be in man ... 
What is brighter than the sun? Yet this faileth ... God looketh upon (Syr: 
don, judicat) the hosts of heaven, and on men who are dust and ashes'. 
Then follows our verse: 'He scrutinizes the whole world alike, and He 
Himself alone is justified’; i.e. He scrutinizes every being and finds 
none of them without flaw; He Himself alone is flawless. Compare Job 
4:17-20: 'Shall mortal man be more just than God? Shall a man be more 
pure than his Maker? etc'. 

Interpreted in this way both Gr (emended) and Syr can well 
represent an original Heb whose theology did not go beyond that of Sir 
I and which did not here make any allusion to a final judgement. 


Sir 18:10 
Heb deest 


Gr I and Lat As a drop of water from the sea, and a pebble from the sand; 
So are a few years in the day of eternity (en hemerai aionos). 


Gr II (106 -.. SO are a thousand years in the day (days, 248 253 Syroh) of 
248) eternity. 
Syr (First stichos substantially as in Gr) 
A thousand years of this world are not as one day in the world 
of the righteous. 


Gr II seems to give some little support, textually, to Syr. But doctrinally 
Syr is tendencious and eschatological, which is not the case with Gr II. 
There are two points in Syr which find parallels in the eschatology of 
the related literature, viz. (1) the statement that one thousand years of 
ordinary life cannot be compared to one day of the future life; and (2) 
the term ^world of the righteous' applied to that future life. We take 
these two points in turn. 


(1) ‘A thousand years ... are not as one day...’ 
Parallels 


Ps 84:10 For a day in thy courts is better than a thousand. 
I had rather be a doorkeeper in the house of my God, 
Than to dwell in the tents of wickedness. /212/ 
Ps 90:4 For athousand years in thy sight 
Are but as yesterday when it is past, 
And as a watch in the night. 
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Jub 4:29-30 And atthe close of the nineteenth jubilee, in the seventh week in 
the sixth year thereof, Adam died, and all his sons buried him in 
the land of his creation, and he was the first to be buried in the 
earth. And he lacked seventy years of one thousand years; for 
one thousand years are as one day in the testimony of the 
heavens and therefore was it written concerning the tree of 
knowledge: 'On the day that ye eat thereof ye shall die'. For this 
reason he did not complete the years of this day; for he died 
during it.!5 

Jub 23:27 (In the happy future time which is to come on earth): 

The days shall begin to grow many and increase amongst the 
children of men 

Till their days draw nigh to one thousand years, 

And to a greater number of years than (before) was the number 
of days. 


This is a contrast with the evil times previously described in Jub 23:25, 
when men grew prematurely aged. In the good time the number of 
years will be as great as the number of days in the bad time. 


Summary: 


(A) Close parallel: Ps 84:10. 
(B) Less close: Jub 4:29-30; 23:27. 
(C) Remote: Ps 90:4. — /213/ 


(2) 'The world of the Righteous' 


On the different terms found in Sir II for the Future World (saeculum 
sanctum, aevum sanctum, futurum saeculum, World of the Righteous) 
see above on 17:27-28 (24-27) (Lat) (iv). The only occurrence of "World 
of the Righteous’ in Sir II is here in Syr. 

Parallels 


Apoc Abr17 (In a passage which, according to the editor, Box, may be an 
interpolation). 
(God) Who dissolveth the confusions of the world which arise 
from the ungodly and the righteous in the corruptible age, 
renewing the Age of the Righteous. 

ApocAbr29 Before the Age of the Righteous beginneth to grow, my 
judgement shall come upon the lawless heathen through the 
people of thy (Abraham's) seed. 


115 The meaning is that Adam died onthe same day on which he ate the forbidden fruit. 
For a 'day' is really equivalent to a thousand years, and Adam died before attaining 
the age of one thousand. 
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Apoc Abr29 In those days shall righteous men of thy seed be left in the 

(again) number which is kept secret by me, hastening in the glory of 
my name to the place prepared beforehand to them, which thou 
sawest devastated in the picture; and they shall live and be 
established through sacrifices and gifts of righteousness and 
truth in the Age of the Righteous, and shall rejoice in me 
continually; and they shall destroy those who have destroyed 
them. 

2 En 422 Enoch’s ascent into the Paradise of the Righteous... 

(Text B) 

Vita Ad 25:3 And I (Adam) saw a chariot like the wind and its wheels were 
fiery and I was caught up into the Paradise of Righteousness, 
and I saw the Lord sitting and his face was flaming fire that 
could not be endured. 


Summary: 
(A) Close parallels: Apoc Abr 17; id. 29; id. 29 (again). 
(B) Less close: 2 En 42:3; Vita Ad 25:3. /214/ 


Sir 23:20 (Lat 29) 


Heb deest 

GrI All things were known unto him or ever they were created; 
And in like manner also after they were perfected. 

Gr II (70. 248) .. And in like manner also after they were perfected he 
looketh down upon all things. 

Lat Domino enim Deo antequam crearentur, omnia sunt agnita: 
sic et post perfectum respicit omnia. 

Syr (Gabriel) Quippe cui res omnes antequam extent, perspicuae sunt: 
Quin etiam post consummationem saeculi ipse iudicaturus 
est illud. 


The addition in Gr II and Lat merely serves to bring out more clearly 
the meaning which the context in any case imposes, viz.: not merely 
were all things known ideally to God before He created them, and 
present to Him in His foreknowledge, but also, after they have been 
created, every being and every deed of man lies continually open to His 
all-seeing eye. This is the familiar doctrine which we have met already 
in Syr (I) 16:17-25; 17:15-19; and in Sir (II) (Syr) 14:19; 18:1. 

The variant of Syr here, properly understood, means no more than 
this. Gabriel's translation, especially in its phrase post consummationem 
saeculi, adds an eschatological flavour which the Syriac need not 
contain, and which Gr II and Lat rather exclude. Smend finds here the 
same sense as Gabriel: "Dagegen bringt Syr in b das Weltende hinein: 
und auch nach der Vollendung der Welt richtet er sie". And Box agrees: 
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"And judgeth them at the end of the world". Syr runs: 'oph men botar 
gmuryeh dölmo’, hu don leh. The word gmuryo need not necessarily mean 
'consummation' in the sense of end, finish. It can mean completion. Payne 
Smith (s.v.) gives the phrase dio gmuryo: ‘unfinished, imperfect.’ This 
meaning coincides exactly with that of Gr and Lat: post perfectum, - after 
it was perfected, after it was brought into existence. 

In the light of this it seems probable that Syr don: 'he judgeth', is a 
characteristically inaccurate rendering of some Heb word which Gr II 
more accurately renders kathora: ‘he looks down upon’. In Sir 17:32, 
where Gr correctly writes episkeptetai, Syr has don. 

Our conclusion is that both Gr II and Syr represent the same Heb, 
and that Heb contained a reference, not to a final judgement of all 
things at the end of the world, but to the constant scrutiny of all things 
by God after He has created them. /215/ 


Sir 26:28 
Heb deest 
Gr For two things my heart is grieved; 


And for thethird anger cometh upon me: 
A man of war that suffereth for poverty; 
And men of understanding that are counted as refuse: 
One that turneth back from righteousness to sin; 
The Lord shall prepare him for the sword. 
Syr (Gabriel) Et de illo qui se retrahit a religiono Dei, 
for last two Facinorosum trade ad diem caedis. 
stichoi 


Compared with Gr, it would seem that the break in the sense of Syr 
should occur after facinorosum rather than before it, giving the sense: 
And one that turneth from the fear of God to a doer of evil: 
He hath delivered him up to the day of slaughter. 


Compared with Gr, Syr has two elementa proper to itself, both of them 
of eschatological significance: 

(1) The sinner spoken of is not the relapsing sinner in general, ‘that 
turneth back from righteousness to sin’, but is specifically the apostate 
from the religion of Israel, ‘that turneth from the Fear of God to a doer 
of evil’. 

(2) The generic threat ‘the Lord shall prepare him for the sword’ 
takes on a specifically eschatological colouring, ‘He has delivered him 
up to the Day of Slaughter’. 

This term ‘Day of Slaughter’ is found in certain ‘apocalyptic’ 
passages of Isaias and Jeremias. In 1 En, especially 1 En (E), it is found 
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with a definitely eschatological significance, and with particular 
reference to apostates. This is notably the case in 1 En (E) Chapters 90 — 
100, which contain many echoes of the 'Day of Slaughter' passage of 
Isaias. 

Finally, in James 5:5 it is found as an echo either of Is or of 1 En (E), 
or possibly of Sir II in the present passage.!!5 The following, therefore, 
are our Parallels: 


Is 34:1-8!7 (2) The Lord hath indignation against all the nations, and 
fury against all their host: he hath utterly destroyed them, he 
/216/ hath delivered them to the slaughter... 


(6) The sword of the Lord is filled with blood, it is made fat 
with fatness, with the blood of lambs and goats, with the fat 
of the kidneys of rams; for the Lord hath a sacrifice in 
Bozrah, and a great slaughter in the land of Edom... 
(8) For it is the day of the Lord's vengeance the years of 
recompence in the controversy of Zion. 
Is 65:11-17, (11) But ye that forsake the Lord, that forget my holy mountain 
especially: = 
(12) I will destine you to the sword, and ye shall all bow down to 
the slaughter ... 
(15) And ye shall leave your name for a curse unto my 
chosen, and the Lord God shall slay thee... 
Jer 12:1-3 (1)... Wherefore doth the way of the wicked prosper? 
Wherefore are all they at ease that deal very treacherously? 
(3) But thou, O Lord, knowest me; thou seest me and triest 
mine heart towards thee: pull them out like sheep for the 
slaughter, and prepare (Heb: sanctify) them for the day of 


slaughter. 
Jer 25:32-38, (33) And the slain of the Lord shall be at that day from one 
especially: end of the earth even unto the other end of the earth: they 


shall not be lamented, neither gathered nor buried; they shall 
be dung upon the face of the ground. 
(34) ... The days of your slaughter are fully come, and I will 
break you in pieces ... 

1 En (A) 16:1 Here there is mention of 'the dav of slaughter and 
destruction and death’ (hemera sphages kai apoleias kai 
thanatou). This, however, is not the (eschatological) day of 


116 “In the Epistle of St James indications of direct acquaintance with our book (Sirach) 
are abundant and clear ... There are also many resemblances in thought and theme 
throughout the two books ... The author of James was well acquainted with, and was 
influenced by, Sirach”; BOX, APOT I, 294 f.. 

117 The actual phrase ‘Day of Slaughter' does not occur here, but the picture of the 
Lord's slaughter of His enemies is complete and elaborate. These are some of the 
characteristic phrases. 
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judgement. It is the day of the Flood, on which the 'giants' of 
old were slain and their spirits released to harass mankind. 
1 En (B) 94:9 Ye (sinners) have committed blasphemy and 


unrighteousness, 
And have become ready for the day of slaughter, 
/217/ And the day of darkness and the day of the great judgement. 
1 En (E) These chapters seem to be related to the passages of Is 
Chs99and100 quoted above. The following are some of their characteristic 
phrases: 
99:2 Woe to them who pervert the words of uprightness, 


And transgress the eternal law, 
And transform themselves into what they were not, into 
sinners.15 


99:6 I swear to you, ye sinners, that sin is prepared for a day of 
unceasing bloodshed. 

99:11 Woe to you who spread evil to your neighbours; 
For you shall be slain in Sheol. 

99:16 He shall cast down your glory, 


And bring affliction on your hearts, 
And shall rouse his fierce indignation 
And destroy you all with the sword. 


100:1 ... Brothers one with another shall fall in death 
Till the streams flow with their blood. 
100:2 .. From dawn till sunset shall they slay one another 
100:4 ... The Most High will arise on that day of judgement 
To execute great judgement amongst sinners. 
James 5:5 Ye have lived delicately on the earth, and taken your 


pleasure; ye have nourished your hearts in a day of slaughter 
(en hemerai sphages). 

Summary: 

(A) Close parallels: 1 En (E) 94:9 (James 5:5). 

(B) Less close: Is 34:2; 1 En (A) 16:1; 1 En (E) 99, 100. 

(C) Remote: Is 65:11-15; Jer 12:1-3; Jer 25:32-38. /218/ 


Sir 34 (31):6 


GrI Many have been given over to ruin (edothesan eis ptoma) for the 
sake of gold / And their perdition meeteth them face to face. 
Gr II (248) Many have bound themselves (edethesan) for the sake of gold 


ZZ 


118 Charles explains: "'transform themselves’, adopt Gentile customs, become 
apostates..."; CHARLES, APOT II, 270. 
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Heb 

(a) Many there are that have bound themselves to gold, 

(b) And have put their trust in corals. 

(c) And they found not how to deliver themselves from evil, 
(d) Nor yet to save themselves in the day of wrath. 

Syr 

(a) Many have been rich 

(b) And put their trust in their wealth, 

(c) And they could not guard themselves from evil, 

(d) Nor save themselves on the day of their end. 


Gr II preserves the correct reading of (a), agreeing with Heb against the 
erroneous reading of Gr I. Both Gr and Heb of (b) can come from the 
same original Heb, differently read, as variously explained by Peters, 
Smend etc. Stichoi (c) and (d), substantially the same in Heb and Syr, 
are a ‘gloss’, i.e. an expansion of Heb II." 

The expressions 'day of wrath' (Heb) and 'day of their end' (Syr) 
are hardly of any eschatological significance, since the wording is taken 
(as the commentators point out) from Prov 11:4, ‘Riches profit not in 
the day of wrath, but righteousness delivereth from death'. Any day of 
striking divine intervention to take vengeance on sinners can be called 
'the day of wrath'. See e.g. Ps 110:5; Is 13:13; Lam 1:12; Soph 1:15. 


Sir 39:5 
Heb deest 
Gr He will apply his heart to resort early to the Lord that made 


him, 

And will make supplication before the Most High, 

And will open his mouth in prayer, 

And will make supplication for his sins. 
Syr In corde suo orare proponet, 

Et a Deo misericordiam postulabit: 

Os suum aperiet ad orandum 

Et pro peccatis suis bonum precabitur. /219/ 
Arab Cor suum Deo excelso per orationem integre dedet, 
(Walton) et misericordiam ac veniam ab eo petet: 

Os suum orando aperiet, 

Et bonum ac indulgentiam tam peccatis suis quam defunctis 

precabitur. 


This add of Arab in the last stichos, with its reference to prayers for the 
dead, transcends the eschatology even of Sir II. It departs notably from 


119 SMEND, 275; FUCHS, Textkritische Untersuchungen, 53 f.; BOX, 418. 
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Syr, on which Arab is based throughout, and is probably a Christian 
interpolation. Smend draws attention to it when speaking of the 
character of Arab as a translation: "Gelegentlich erlaubt er sich auch 
Zusätze ... Einmal tragt er die Fürbitte für Tote ein ...39:5 (7)".?? We 
may dismiss the reading, therefore, as not relevant for our purpose. 


Sir 40:1 
Heb Much occupations hath God apportioned 
And heavy is the yoke upon the sons of men - 
From the day that he cometh forth from his mother's womb, 
Until the day when he returneth to the mother of all living. 
Gr (Substantially as Heb; minor variants in MSS) 
Syr Negotia ingentia variasque res arduas 
(Gabriel) Creavit Deus adversus homines: 


Ex quo enim die egrediuntur ex utero matris suae 
Quousque perveniant in terram viventium. 


Syr differs notably from Heb in reading 'the land (or: earth) of the 
living' instead of 'the mother of all living'. Heb is referring to the earth 
as the mother of all living things, as Gr has rightly understood ('the day 
for their burial in the mother of all things"). This concept is based on Gen 
3:19, and is found in Job 1:21. In the Apocrypha it occurs in 4 Esdr 5:48- 
50 and 10:10-15; Sib Bk 3:675-679, 'earth, the universal mother', and ib 
744, 745. 

Does Syr, on the contrary, intend to refer to the lot of the soul after 
death instead of the burial of the body? The soul transferred by death 
to the real ‘land of the living’? The reasons against this are too strong. 

(1) Throughout the OT the expression 'land of the living' refers to 
this present world as opposed to Sheol where the souls of the dead are 
received. See e.g. Ps 27:13; 52:5; 116:9; 142:5; Is 38:11; 53:8. /220/ 

In the Apocrypha the only occurrence of the phrase as applied to 
the happy future world of the just is in 4 Esdr 14:49 'And then was 
Esdras caught away and taken up into the land of the living of such as 
were like him'. This is the reading of the Armenian text alone. Syr 
Ethiop and Arab read ‘to the place of such as were like him’. The phrase 
in 4 Esdr is thus as much suspect as in Sir here. 

(2) If the ‘land of the living’ is the future happy place of souls, it 
would follow from the context here that all men without distinction 
eventually reach it. This cannot be the meaning intended by Syr. 


120 Smend, cxlviii. 
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(3) Heb MS carries on the margin a gloss explanatory of mother (cf. 
all living) which Cowley-Neubauer, Peters, Levi, Box (not Smend) read 
as 'éréts: ‘earth’. It is extremely likely that Syr contained a similar gloss, 
either in the form 'the earth the mother of the living', from which the 
words 'the mother of' afterwards fell out; or else, by substituting the 
marginal gloss for the text, in the form in which we have it, 'the earth of 
the living’. 


Sir 44:9 


Heb (a) And some there are who have no memorial, 
(b) So that there was an end of them when they came to their end; 
(c) They were as though they had not been, 
(d) And their children after them. 
Gr (a) And some there be which have no memorial; 
(b) Who are perished as though they had not been. 
(c) And are become as though they had not been born; 
(d) And their children after them. 
Syr om (c) and (d). 


Box queries whether this omission is made 'for dogmatic reasons?'; and 
Smend asserts they were omitted because their teaching could be 
scrupled at by a Christian. "Syr om. c und d, wohl des für den Christen 
bedenklichen Inhalts wegen". It is indeed probable that the om is due 
to doctrinal reasons, but not necessarily of a Christian scribe or 
translator. Even from the point of view of Sir II, the teaching that death 
is the end of all, and that even the righteous survive only as a glorious 
memory, was unsatisfactory. 


Sir 44:16 

Heb Enoch walked with Yahweh (and was taken), 
A miracle of knowledge to all generations. 

Syr omits whole verse. /221/ 


On the textual variants here, and especially on Lat’s add in Paradisum, 
see above in preceding 8. The point now is Syr's omission of the verse. 
Is this a significant omission? There is a similar omission in 49:14, 
which runs: 


Sir 49:14 


Heb Few like Enoch have been created on the earth; 
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He also was taken up from the face thereof.'?! 


Gr No man was created upon the earth such as was Enoch; 
For he was taken up from the earth. 
Syr: Few upon the earth have been created like Enoch. 


(Om second stichos). 


The omission of the reference to Enoch's 'taking up' by Syr in both 
places can hardly be accidental. In 44:16 Edersheim suspects it is due to 
the apologetic preoccupations of the Christian translator; but 
Edersheim's reasoning on the point is obscure.'?? 

Of the omission in 49:14 Box says it "may be due to dogmatic 
reasons", but does not explain any furthers. The 'dogma' in question is 
quite possibly the opinion that bodies are not admitted to heaven, but 
only souls. As against this, however, Syr has no scruple about 
admitting the account of Elias's 'taking up' in Sir 48:9. 12. 


Sir 46:12 and 49:10 


In 46:12 concerning the Judges, and in 49:10 concerning the Twelve 
Prophets, occurs the phrase ‘may their bones flourish again out of their 
place'. The expression 'out of their place' is in Hebrew literally 'from 
beneath them' i.e. 'from their grave' (see 48:13 Heb). But commentators 
are agreed that there is no allusion here to an eventual bodily 
resurrection. As Peters explains, it is a figurative way of expressing the 
wish that the Judges and Prophets, even though dead, may continue to 
flourish in their descendants, - spiritual (in the case of the Prophets; see 
Tob 4:12 (LXX AD), ^we are children of the Prophets), or even bodily (in 
the case of the Judges: "Undenkbar ist es nicht, dass sich jüdische 
Familien der damaligen Zeit von den Richtern herleiteten" Smend). 

The passage seems to have caused some hesitation to editors, none 
the less. In 46:12 it is omitted by Heb which however /222/ retains it in 
49:10. In 49:10 cod. 248 replaces it and two accompanying stichoi by the 
phrase, ‘may their memory be in blessings’. 

Syr and Arab vary the expression, as follows: 


Sir 46:12 
Syr may their bones shine like lilies 
Arab may their bones flourish like lilies 


121 ‘From the face thereof’, reading with Box, after W. BACHER, "Notes on the 
Cambridge Fragments of Sirach", JOR 12 (1900) 281: meal pane(y)ha for pänim: ‘in 
person’ or ‘within’. 

122 EDERSHEIM. apud WACE, II, 211. 
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Sir 49:10 
Syr may their bones shine in their (place) beneath 
Arab may their bones and flesh shine. 


These formulae bear a striking resemblance to a passage in Test xii Sim, 
which, as its concluding lines show (underlined below), refers 
metaphorically to the moral glory, of Simeon's offspring: 


Test xii Sim Now, if ye remove from you your envy and all stiff- 
6:2 neckedness, 
As a rose shall my bones flourish in Israel, 
And as a lily my flesh in Jacob, 
And my odour shall be as the odour of Libanus; 
And as cedars shall my holy ones be multiplied from me for ever, 
And their branches shall stretch afar off. 


This confirms the moral interpretation of our Sirach passages given 
above. And at the same time it seems to show a dependence of the Syr 
form of Sir here on Test xii. 

A similar echo of Test xii Sim 6:2 is found in Sir 39:13 (Syr); we 
underline the words which differ from Gr: 'Hear me, ye just, and your 
flesh shall flourish like lilies, and like cedars planted by the water; and 
your odour shall be as most sweet perfumes, as the odour of Libanus with 
its cedars, and like the root of the lily of the king. A literary affinity 
between Syr of Sir in these two passages, and Test xii Sim 6:2 can 
hardly be doubted. 


Sir 48:10 


We have referred to this text when dealing above with 48:11 (11-12) (Gr 
and Lat). The present verse refers to Elias and runs: 


Heb: (a) Who art ready for the time, as it is written, 
Or: (a) Who art written (as) ready for the time, 
(b) To still wrath before the fierce anger. /223/ 
Gr (a) Who was recorded for reproofs in their seasons, 
(b) To pacify anger before it brake forth into wrath. 
Lat (a) Qui scriptus es in iudiciis (al. indiciis) temporum 
(b) Lenire iracundiam Domini. 
Syr (a) Who art ready to come 


(b) before the Day of the Lord shall come. 
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The Gr MSS show variants in both stichoi. In (a) B reads: /to katagrapheis 
en elegmois eis kairous. For en elegmois, A and all minuscules except 248 
omit en and read elegmos. 248 alone reads elegmous. Instead of eis kairous 
(BSA, 248 and several minuscules), eis kairon is read by 23 55 254 Syroh. 
These are obviously scribal variants. elegmos could be the source of the 
others; and if elegmos itself be taken as an error for hetoimos (Box) we 
arrive at a reading which coincides with Heb: /to katagrapheis hetoimos eis 
kairous (kairon): "Who art written as ready for the time(s)'. 

Syr of (a) also can be explained, with Hart, as equivalent to Heb. 
Syr erroneously read 'etot (‘to come’), instead of 'ittot (‘times’). If we 
emend Syr on this basis we read: "Who art ready for times.’ 

In (b) Gr I agrees with Heb: kopasai orgen pro thumou (Uncials). Gr II 
varies. Syroh has, kopasai orgen tou prothumou, obviously a scribal 
variant of pro thumou. 248 and 70 read: kopasai orgen kriseös kuriou pros 
thumon (pro thumou 70), thus adding in the explicit mention of the Lord's 
judgement. Latin adds the thought that it is the anger of the Lord that is 
referred to. Syr makes no mention of pacifying anger, but specifies the 
occasion as the Day of the Lord. 

Thus in (b) both Gr II and Syr add a short phrase of eschatological 
significance. But the phrase itself, in each case, is so brief, and so much 
a commonplace in all apocalyptic writings, (‘the Lord's judgement’, 

‘the Day of the Lord’), that specific literary affinities cannot be 
identified. 


Sir 48:12a 


Heb is much mutilated here also, and is differently restored by Smend 
(after Syr) and by Peters (after Gr). The restorations are as follows: /224/ 


Heb (Peters) Elias was he who was carried off (or: hidden) by a whirlwind 


(biseärah) 
Heb (Smend) Elias who was hidden in the (heavenly?) chamber (b*ösär) 
Gr Elias it was who was wrapped in a tempest (en lailapi) 
Syr Elias being received into the treasury in heaven. 


Syr may represent a misreading of the Heb postulated by Peters; or on 
the other hand Gr may have misread the Heb postulated by Smend. 
The text is too uncertain to conclude that Syr represents an editorial 
alteration made with a view to introducing the later doctrine of the 
'treasuries of souls’ in the next world, as found e.g. in 4 Esdr 4:35. 41; 
5:37; 6:22; 7:32.95; 2 Bar 30:2. 
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Sir (I) is familiar with the idea of heavenly storehouses for physical 
phenomena. See Sir 39:17. 30; 43:14. It could well have pictured Elias as 
being transferred to a similar heavenly region, as part of that obscure 
and exceptional eschatology which the mysterious cases of Enoch and 
Elias compelled the ‘conservative’ OT writers to make allowance for. 


Sir 49:10 - See above on 46:12 (Syr). 
Sir 49:14 — See above on 44:16 (Lat) and 44:16 (Syr). 


Chapter III 
Tables, Notes, and Conclusions 


Concerning the Literary Data 


81: The Data Concerning Gr II And Lat 


In this section and the following we sum up in tabular form the data 
brought to light in ch. II; and then, in a series of Notes on the various 
Tables, endeavour to bring out the conclusions as to literary and 
doctrinal interdependence which these data, studied comparatively, 
seem to suggest. 


Table I. - Synopsis of the Parallels to Sir II (Gr and Lat) 


comparison 
[get 7: Her pee Ae al ue ee —u 


The lot of the Ps Sol 3:11-12 | Test Abr 13 | Sir (I) 25:19 
wicked 1 En (B) 452 


The visitation of | Wis 3:7-9 Ass Mos Judith 16:17(20) 
God Wis 3:13 1:17 Wis 19:15 
Ps S01 3:11-12 Ps Sol 15:12 
2 Bar 48:6 
7:17 Fire and worms | Judith 16:17 f Is 66:24 
(Gr I) Apoc Abr 31 
1 En (B) 462 


12:6 (4) | Guarding 1 En (A) 10:12- | 2 Mac 6:12- 
sinners for the 14 15 
Day of Jub 5:10 
Vengeance 1 En (B) 45:2 
Test xii Gad 
7:5 
Vita Ad 37:5 


14:19 Man's works, 1 En (E) 97:5-6 | Test Abr 13 | Wis 3:11; 
good or bad, Wis 3:15 
share his fate in 
the next world /226/ 
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15:5 


16:14 (15) 


16:22 


17:8-10 
17:24(20) 
17:27-28 
2:9 and 
[18:22] 
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Garment of 
glory 


1 En (B) 62:15- 
16 
2 En 22:8-9 


Wis 6:3 

1 En (A) 10:12 
1 En (A) 25:4 
Test xii Zeb 
9:9 

1 En (B) 60:6 
Ass Mos 1:17 
Vita Ad 29:10 


The merit of his 
pilgrimage 

The 
examination of 
allisin the end 


The Elect 
glorify 
God eternally 


The ‘lot’ of the 
Just in the next 
life 


Dan 12:13 
1 En (B) 582 
Test Abr 13 


(1) Sta in sorte 
propositionis 
(2) The Holy 
World 

(3) The Just in 
heaven glorify 
God, especially 
His merc 

An eternal gift 
is God's 
recompense; 
His reward 
remains for 
ever 

The Just eat the 
fruit of the Tree 
of Immortality 


1 En (B) 397- 
14; 61:6-13; 
71:3. 11 


Wis 2:22 
Wis 5:15-16 


Test vii Levi 
18:11 

Ps Sol 14:2, 3 
4 Esd 7:13; 
7:123; 8:52-54 
2 En 8:3, 4 
Vita Ad 28:1-4 
Darkness and Jub 7:29 
pains for the 1 En (B) 46:6 
Wicked in the 1 En (E)103:7- 
Underworld 8 

Ps Sol 14:6-9 


Test Job 7:37 4 Mac 
17:18 


Apoc Abr 
13 


4 Esd 8:37-39 


Wis 1:9 
Wis 4:6 
Wis 11:10 (11) 


1En (E) 
104:7 


1 En (B) 
40:9 

Sib Fragmt 
3:46-49 


Dan 3:86 
Ass Mos 
10:8-10 


2 Bar 66:6 


Gen 3:2. 16. 22-24 
Prov 3:18; 11:30; 
13:12; 15:4 

Wis 15:2-3 

4 Mac 18:16-19 


1En (A) 
24:4-25:6 


Tob 14:10 
(3) 

Wis 17:20 
1En (A) 
10:4-6 


Sib Bk 4:40-44 
and 183-186 


Tables, Notes, and Conclusions concerning the literary Data 247 


[- —— ][ —.. . Fs ee 
23:4 The unceasing Test Abr 13 
visitation 2En71 
2 En 40:12 
The everlasting | Dan 12:2-3 (A) 1:8-9 
light of the Just | Ps Sol 3:12 : 1 En (E) 104:2 
in heaven 1 En (B) 382-4 4 Esd 7:97 
1 En (B) 58:3-6 
2 Bar 48:50 
2 En 65:8-10 


24:9 (14) | The Future Is 9:5(LXX Apoc Abr 4 Esd 7:13 (Lat) 
World; the MSS) 31 2En61:2 
World to Come | 4 Esd 
7:13(Syr) 
4 Esd 7:113 
2 Bar 44:15 
2 En 50:2 


24:22 Teachers of Dan 12:2, 3 
(31) Wisdom enjoy 
eternal life 


(1) Intermediate is 3:1- Ps 16:9-11 Prov 15:24 

state for the Just Dan 12:2-3 | Ps 17:15 

after death Dan 12:13 Ps 49:15 
Ps 73:24 


(2) Lower parts | Tob 13:2(S) Is 44:23 1 En (A) 10:12 
of the earth Ps 63:9 Ezech Jub 5:6-14 
Ps 139:15 31:15-18 2 En 40:12 
Sir 51:6 (Gr) Orat Man 13 
/228/ 


(3) ‘I will visit. | 1 En(B)51:1-5 | 1 En (B) 2 Bar 48:6 
1 En (E) 91:9- | 49:1-3 
10 Ps Sol 
Ps Sol 3:11-12 | 15:12- 13 
(4) ‘All those Wis 3:1-3 Ps 17:15 Dan 12:13 
who sleep’ Wis 4:7 4 Esd 7:32- | Test xii 
1 En (E) 91:9; | 33;7:75-95 | Judah 25:1-4; 
100:5 Zeb 10:4 
2 Bar 11:4; 2 Bar Test Job 1:25 
30:1-2 21:23- 24 


(5) ‘I will give Wis 3:1-7 4 Esd 7:97 | Dan 122-3 
ight’ Ps Sol 3:11-12 1 En(A) 1:8-9 
1 En (E) 104:2 


(6) ‘All who : En (E) 102:4- Wis 3:1-4 
hope in the 2 Bar 59:10 
N Bar 30:1-2 


27:8 (9 ‘The Day of Wis 3:18 
Decision’ 
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34:13 Life for the Just, | Ps Sol 3:11-12; 
(14) when God 15:12-13 
‘visits’ 


44:16 Enoch taken up | Jub 4:17-23 1 En (A) 
into Paradise 1 En (B) 60:8 14:8; 1 En 
2 En 8:1; 42:2 | (B) 70:1; 


71:1; 2 En 
67:2; 68:1. 5 


46:19 ‘The time of his | Jub 23:1; 36:18 

(22) eternal sleep' d xii Issach 

48:11 "We also shall A a 14:35 

(11-12) | surely live’ /229/ 


The fact that we thus tabulate the data, and, in some of the Tables 
which follow, reduce them to statistical form, does not imply a 
preponderantly mathematical approach to a problem which is 
essentially literary and historical. We do not intend to ask from our 
figures a kind or degree of certainty which they cannot give. We take 
the statistics merely as pointers towards the historical circumstances in 
which Sir II and the cognate Literature were produced, and as clues to 
the literary personalities of their authors. We hope, at the end of our 
literary inquiry, to correlate our conclusions with the literary history of 
Judaism within the period in question, and to fit them in with the 
historical circumstances. 


Table II. - The Cognate Literature in the Order of Frequency of its 
Parallels with Sir II (Gr and Lat) 
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Notes on Table II 


1) We have here left out of account the data, given in our Summaries 
under each text, of class C, 'remote parallels'. These data throw light on 
the early forms or remote roots, especially as found in the OT, of certain 
eschatological elements of Sir II, but they do not reveal their immediate 
literary origins. In our second and third columns we have given the 
totals of class A and class B of our parallels, i.e. those which we have 
noted as /230/ ‘Close parallels’ and ‘Less close’ respectively. In our 
fourth column we have given the sum of the 'close' and the 'less close' 
parallels (A, B) found in each work. This enables us to arrange the 
various works roughly in a descending order of apparent importance, 
as far as literary and doctrinal interdependence with Sir II is concerned. 

2) We say apparent importance, for we recognise that it is more 
important to weigh the facts which comparison reveals than it is to 
count them. We feel safe, however, on the basis of the figures given in 
Table II, in assuming that the works found in the second section of it, 
from Ass Mos to the end, may well be left out of account in our 
investigation. None of these works has more than one passage classed 
as a 'close parallel' to Sir II, or more than two classed as 'less close'. 

When the passages are examined individually it is seen that the 
parallels which these works do afford concern items which are 
abundantly found in the parallels of the works in the first section of the 
Table. Only in one item is the chief support found in a work of the 
second section of the Table, viz. Sir 7:17 (Gr I), fire and worms, close 
parallels: Judith 16:17-18; Apoc Abr 31; 1 En (B) 46:2; less close: Is 66:24. 
This single item can hardly affect any conclusions arrived at on the 
basis of all the rest of the data. We are satisfied to base our comparative 
study and our argumentation, therefore, mainly on the works found in 
the first part of Table II, from 1 En (B) to Vita Ad inclusive. 

3) Our study of the individual items of Sir II (Gr and Lat), 
amounting to 31 items all told, makes it clear that between a substantial 
number of them and the parallels adduced from the Jewish literature 
we have surveyed, there is doctrinal and literary interdependence. On 
which side is the dependence? The question does not admit of a simple 
answer. 
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On the one hand, it is clear that the eschatological doctrines and 
expressions which we have found in the Literature, (we group together 
under this title the 13 works in question), are not derived from their 
parallels in Sir IL The eschatology of Sir II is expressed in an 
unsystematic and incomplete series of laconic and allusive glosses 
interpolated in a work (Sir I) whose eschatology is fundamentally 
different from theirs. They do not form a body of doctrine, or even the 
nucleus of a body of doctrine. The fully developed and explicit 
eschatology of the Literature cannot possibly be the unfolding of a 
germ concealed in the glosses. Rather, the glosses are hints and sign- 
posts which point the way, for the initiated, towards a full system of 
eschatology already in existence. For readers who no longer regarded 
the eschatology of Sir I as /231/ satisfactory, they are sufficient to show 
how it could be brought into line with the fuller eschatology which 
they already accepted. The doctrine of the glosses is derived from the 
Literature, not the doctrine of the Literature from the glosses. 

4) But on the other hand, as regards the Literature itself, a 
distinction is called for. From the point of view of doctrinal influence, 
some of these works are primary and some only secondary. The great 
formative works of the 'advanced' eschatology would be the first half- 
dozen on the Table: of the canonical works, Wisdom and Daniel; of the 
Apocrypha, 1 Enoch (A, B, and E), 2 Enoch, Psalms of Solomon, 4 Esdras, 
perhaps 2 Baruch. The rest would be borrowers from these, or from the 
systems and tendencies which these represent, rather than originators; 
and to such secondary works Sir II would owe little. This point will 
have a bearing on our conclusions. 


Table III. - The Cognate Literature, Arranged According to Date and 
Place of Origin 


EU ISIN Im 
Parallels Parallels 
| [Daia |8 | | 


167B.C. |l1En(A) |6 — —  |150-50BC. 
125 B.C. En pt 


"c 106 Test xii |4 


10- 75 1 En (B) 
10- 75 1 En (E) — 


[9-3)BC [Pss [|l] — 1] +i 1 


Tables, Notes, and Conclusions concerning the literary Data 251 


1-50 A.D. 1-50 A.D. 


A.D. 


D 
A.D. 


|? — Psalms |4 — |  — ^ ]|  ] 7/227 | 


Notes on Table III 


1) We take first the works which appear on the 'Palestinian' side of this 
Table. The canonical works amongst them are Psalms and Daniel, and 
we begin, below, with these. The apocryphal works amongst them fall 
chronologically into three groups, which we call 


The Early Group, 2nd cent. B.C. (1 En (A), Jub, Test xii) 
The Middle Group, 1st cent. B.C. (1 En (B), 1 En €, Pss Sol) 
The Late Group, 1st cent., A.D. (Test Abr, 4 Esd, 2 Bar). 


2) The Psalms. In the Psalms we have found 4 parallels to Sir II (Gr 
Lat), all connected with Sir 24:32. Two of them we have listed as 'close 
parallels', viz. Ps 63:9 and Ps 139:15. Both have the phrase 'lower parts 
of the earth’; a phrase, however, found in so many other OT parallels 
that it cannot be regarded as of any particular importance here. The 
other two are ‘less close’ parallels. Ps 16:9-11 contains the idea of an 
intermediate place after death for the Just, who will eventually pass on 
to full companionship with the Lord. This is an important parallel. So, 
too, is Ps 17:15, which refers to the soul's eventual 'awakening' to God's 
presence after the ‘sleep’ of the Underworld. 

Of these four psalm-texts, two are generally held by conservative 
commentators to be of Davidic origin, namely Pss 16 and 63. The other 
two, Pss 17 and 139, are allowed without difficulty to be possibly post- 
exilic. On account of this discrepancy in the possible dating of the 
individual Psalms concerned we have placed them at the bottom of our 
Table III, outside the chronological scheme. 

3) Daniel is a work which, whatever be its actual date of origin, first 
notably exercised its influence, literary and doctrinal, in the second 
quarter of the 2^4 century B.C., at the beginnings of the Maccabean 
period. It can well figure, therefore, in our Table alongside 1 Enoch (A), 
Jubilees, and Testaments XII. Dan offers a total of 8 parallels to Sir II. But 
in these eight, only three separate texts of Dan are in question. 

One is Dan 3:86, from the deuterocanonical ‘Song of Azariah’, 
which affords a 'less close' parallel to Sir 17:8-10 and 17:27. It is a 
passage which we lose nothing by disregarding. 
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The other two passages are Dan 12:2-3 and Dan 12:13. Both these 
passages speak, seemingly, of a future bodily resurrection of 233/ 
^many of those that sleep in the dust' (both good and bad), and of 
Daniel himself. But this is emphatically not the point in which these 
passages are parallel to Sir II, which nowhere speaks of a bodily 
resurrection. Dan 12:2-3 is a 'close parallel' to Sir 24:3 in speaking of the 
everlasting light which the Just will enjoy in heaven. It is also a 'close 
parallel' of Sir 24:22 in speaking of the eternal reward which teachers of 
wisdom will enjoy. And it is a ‘less close’ parallel of 24:32 in showing 
the Just passing through an intermediate state after death before 
attaining final everlasting happiness. 

Dan 12:13 is a 'close' parallel of Sir 17:24 in its use of the word 'lot', 
and closer still to Sir 17:27 in its use of the unusual phrase 'stand in the 
lot’. It is a ‘less close’ parallel to Sir 24:32 in implying a period of ‘rest’ 
for the Just in the next world before 'the end comes' and they enter into 
their final lot. 

It is clear that Sir II is indebted to these passages of Dan 12 for some 
of its expressions, images and concepts; but it has borrowed with 
discrimination, and has deliberately left aside that in Dan's teaching 
which it did not wish to incorporate. 

4) The Early Group, 1 En (A), Jub, Test xii. These works originated 
during the period of the Maccabean revolt and the prosperity of the 
Hasmonean dynasty. Their significance for Sir II will appear from the 
following Table. /234/ 


Table IV. - The Parallels from the Early Group 


Sirach | Point er comparison | 1 oai ee o 
pog A) 
12:6 | Guarding sinners pe 12-14 Gad 7:5 1 En PN ) 45:2 
forthe Day of Vita Ad 37:5 
Vengeance 2 Mac 6:12-15 


16:22 | The examination :12; Zeb 9:9 1 En (B) 60:6 
ofallisin the end | 25:4 1 En (E) 104:7 
Wis 6:3 
Vita Ad 29:10 
Ass Mos 1:17 
19:19 | The Just eat the Levi 18:11 | Wis 15:2, 3 
fruit of the Tree of Ps Sol 14:2-3 
Immortality 4 Esd 7:13 
7:123; 8:52-54 
Vita Ad 28:1-4 
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21:10 | Darkness and 10:4-6 7:29 1 En (B) 46:6 
pains for the 1 En (E) 103:7-8 
Wicked in the Wis 17:20 
Underworld Ps Sol 14:6-9; 

15:10; Tob 14:10 
S) 
f i «M 


4:16  Enochtaken up 4:17-23 1 En (B) 60:8; 
70:1; 71:1 

2 En 8:1; 42:2; 
67:2; 68:1-5 


46:19 | ‘The time of his 23:1 Issach 7:9 
Gr I) | eternal sleep’ 36:18 


Notes on Table IV 


into Paradise 


This Table brings out the following facts: 

(1) The Early Group offers parallels to five items of Sir II (Sir 46:19 
represents Gr I, /235/ and we leave it aside here). 

(2) In these five items the elements in common with the Early 
Group do not include any element of the primitive bodily resurrection 
teaching of 1 En (A) and Test xii, - the theory of a prolonged material 
existence on this earth (See e.g. 1 En (A) 10:17 ff; Test xii Judah 25:1-5), 
Sir II in this exercised the same discrimination as shown in its use of 
Dan. 

(3) In no case is the parallel item of the Early Group found in one 
work alone of that Group. At Sir 12:6, the parallel is found in all three: 1 
En (A), Jub, Test xii; at Sir 16:22 and 19:19 it is found in 1 En (A) and 
Test xii; at Sir 21:10 and 44:16 it is found in 1 En (A) and Jub. So that in 
all five cases, it is found in 1 En (A). 

(4) In all five cases, too, the Early Group has the support of the 
Later Palestinian Groups, and this includes 1 En (B) in four cases out of 
five. 

From these observations it is legitimate to conclude that Sir I's 
dependence on the Early Group was a discriminating and tempered 
dependence; that its chief link with this Group was 1 En (A) and that it 
was to a large extent doctrinally controlled and checked by the tenets of 
a later doctrinal viewpoint, chiefly as found in 1 En (B). 


Table V. - The Parallels from the Middle Group 


Sirach Point of 1En(B)|1En(E)|PsSol | Others 
comparison 


6:4 The ‘lot’ of the 45:2 3:11-12 | Test Abr 13 
Wicked 
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3:11-12 | Wis 3:7-9. 13 
2 Bar 48:6 
Ass Mos 1:17 
Judith 16:17-18 
Apoc Abr 31 
Is 66:24 


Sinners guarded | 452 
for the Day of 
Vengeance 


1 En (A) 10:12-14 
Jub 5:10 

Test xii Gad 7:5 
Vita Ad 37:5 

2 Mac 6:12-15 /236/ 


Man's works, 97:5-6 Test Abr 13 
good or bad, Wis 5:11. 15 
share hislotin 
the next world 


Garment of e 15- 2 En 22:8-9 
glor Apoc Abr 13 


The examination 101 7 Wis 6:3 
of allis in the 1 En (A) 10:12; 25:4 
end Test xii Zeb 9:9 
Ass Mos 1:17 
Vita Ad 29:10 


17:24 The ‘lot’ of the 40:9 Dan 12:13 
(20) Justinthenext | 58:2 Test Abr 13 
life Sib Fragmt 3:46-49 


(3) The Just in ; Dan 3:86 
heaven glorify ; Ass Mos 10:8-10 
God especially 


The Just eat the 2, 1 En (A) 24:4-25:6 
fruit of the Tree Test xii Levi 18:11 
of Immortality 4 Esd 7:13; 7:123; 

8:52-54 

2 En 8:3-4 

Vita Ad 28:1-4 
Darkness and 46:6 :7- :6- Tob 14:10(S) 
pains for the Wis 17:20 
Wicked in the 1 En (A) 10:4-6 
Underworld Jub7:29 1/237 

24:3 The everlasting | 38:2-4 3:12 Dan 122-3 

light of the Just | 45:4-5 2 Bar 48:50 
in heaven 58:3-6 2 En 65:8-10 
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24:32 (2) Lower parts | 61:5 Tob 13:2 (S) 
(45) of the earth Ps 63:9; 139:15 
Sir 51:6 (Gr) 
Is 44:23 
Ezech 31:15-18 


24:32 (3) I will visit 49:1-3 |91:9- 10 | 3:11-12 
(45) 51:1-5 15:12- 
13 
24:32 (4) All those who Ps 17:15 
(45) sleep Wis 3:1-3; 4:7 
4 Esd 7:32-33; 7:75- 
95 
2 Bar 11:4; 21:23-24; 
30:1-2 
24:32 (6) All who hope 102:4, 5 Prov 11:7 (LXX) 
(45) in the Lord 4 Esd 7:97-98 
2 Bar 30:12 
34:13 Life for the Just 3:11-12 
(14) when God 15:12- 
‘visits’ 13 
44:16 Enoch taken up 1 En (A) 14:8 
into Paradise Jub 4:17-23 
2 En 8:1; 42:2; 67:2; 
68:1-5 


Notes on Table V 


24:32 (5) I will give 3:11, 12 | Wis 3:1-7 
45 light 4 Esd 7:97 


1) The number and nature of the parallels between Sir II and 1 En (B) 
are very striking. Out of 31 eschatological items from /238/ Sir II which 
we have taken for our study (leaving aside 2 items from Gr I), no less 
than 13 find parallels, more or less close, in 1 En (B). These parallels are 
represented by 19 different texts of 1 En (B), or 23 distinct citations all 
told. This fact, taken in conjunction with our observation on Table IV, 
that the teaching of 1 En (A) found its way into Sir II only as controlled 
and checked by 1 En (B), leads clearly to an important inference, viz.: 
that 1 En (B), — or perhaps the school it represents — was the most powerful 
single formative influence on Sir II (Gr and Lat). 

2) 1 Enoch (E) has six items parallel to Sir II, and these are found in 6 
different texts of 1 En (E) This number is comparatively large, and 
suggests a certain dependence, doctrinal and literary, of Sir II on 1 En 
(E). Of the six items, three are found also in 1 En (B), and to that section 
of 1 En the preponderant influence on Sir II must still be ascribed. 
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3) The Psalms of Solomon. These are dated from 69 to 40 B.C., - 
roughly about the middle of the 1st century. They are often said to be a 
Pharisee production, and have even been edited, by Ryle and James, 
under the title Psalms of the Pharisees, (Cambridge 1899). 

But others have pointed out, that, though in great part Pharisee in 
origin and tendency, they are not exclusively so.! They are the work of 
many hands, and represent many tendencies. Those from which we 
have included parallels to Sir II (Gr) are Ps Sol 3, 14, 15. Of these, only 
Ps Sol 3 is ranked as specifically Pharisee by Lagrange. The eleven 
parallels which we enumerate from these three Psalms consist largely 
of repetitions at different points of the same one or two passages. Thus 
Ps Sol 3:11-12 = Sir 6:4; 6:22; 24:3; 24:32 (twice); 34:13. And Ps Sol 15:10 = 
Sir 21:10, whilst Ps Sol 15:12-13 = Sir 24:32 and 34:13. It will be seen that 
two short passages from Ps Sol (3:11-12 and 15:10-13) account of 9 of 
our parallels. The other two are 14:2-3 - Sir 19:19, and 14:6-9 - Sir 21:10. 

This greatly reduces the importance of Ps Sol as a possible source of 
Sir II; and that importance is reduced still further when it is observed 
that in all the parallels except one, Ps Sol has many-sided support from 
the rest of the Literature in its coincidences with Sir IL. The one 
exception is Ps Sol 3:11-12 and 15:12-13, in their resemblance to Sir 
34:13 (Lat) + et in respectu illius benedicetur. In our discussion of this text 
we have said that in the "collocation of life, those who fear the Lord, visit, 
we have in Ps Sol two remarkably close parallels". Interdependence 
here is not unlikely; in the other passages it may be discounted. /239/ 


Table VI. - The Parallels from the Late Group 


Point of comparison 
; The ‘lot’ of the 1 En (B) 452 
i Ps Sol 3:11-12 


48:6 Wis 3:7-9. 13 
Ps Sol 3:11-12 
AssMos 1:17 


Man's works, good 1 En (E) 97:5- 


or bad, share his fate 6 

in the next world 2 En 63:4 
Wis 3:11. 15 

The ‘lot’ of the Just 

in the next life 


1 See, e.g., LAGRANGE, Judaisme, 149. 
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Wis 2:22; 5:15 


Wis 15:2-3 

1 En (A) 24:4- 
25:6 

Ps Sol 14:2-3 
Test xii Levi 
18:11 

Vita Ad 28:1- 
4 


2En7:1 
2 En 40:12 


An eternal gift is 
God’s recompense; 
His reward remains 
for ever 


19:19 The Just eat the fruit 
of the Tree of 
Immortality 


The unceasing 
visitation 


The Future World; 
the World to Come 
/240/ 
24:32 (4) All those who 
sleep 


(6) All who hope in 
the Lord 


7:13 44:15 Is 9:5 (LXX) 

(Sy) 2 En 50:2 

7:113 Apoc Abr 31 
11: 


Ps 17:15 

7:75-95 |30:1-2 | Wis 3:1-3; 4:7 
1 En (E) 91:9; 
100:5 


(Dan 122-3) 
Wis 3:1-7 
Ps Sol 3:11-12 


5 S 30:1-2 Prov 11:7 
(LXX) 
Wis 3:1-4 
1 En (E) 102:4, 
5 
EM | | 
live’ 


Notes on Table VI 


Everlasting light of 48:50 Dan 12:2-3 
the Just in heaven 1 En (B) 38:2- 
4; 45:4, 5; 
58:3-6 
Ps Sol 3:12 
2 En 65:8-10 


1) The Testament of Abraham clearly has no connection with the two 
latest and main members of the Late Group, 4 Esd and 2 Bar. Three out 
of its four parallels come from one short passage in Test Abr 13. 
Moreover, in these three cases (Sir (II) 6:4; 14:19; 17:24) the concepts 
referred to have already appeared abundantly in the earlier Groups, 
especially in 1 En (B). Test Abr itself is a secondary work, and, in view 
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of the above facts, dependence of Sir II on it is extremely unlikely. The 
coincidence of the remaining item (also in Test Abr 13), 'the perfect 
judgement and recompense, everlasting and unchangeable', with Sir 
23:4, 'the unceasing visitation shows perhaps rather a common 
doctrinal source than literary dependence. 

2) The 18 passages cited from 4 Esd and 2 Bar (10 from the former, 8 
from the latter), correspond to 9 distinct items of Sir II. In 7 items out of 
the 9, namely in all except Sir 24:9 and 48:11, the parallels from 4 Esd 
and 2 Bar are well supported by the earlier Literature, especially by 
Wis, which affords parallels in 6 items out of the 7. In these instances, 
therefore, there is no need to suppose that Sir II depends on the Latest 
Group, but rather that both Sir II and the Latest Group depend on the 
earlier Literature. A /241/ confirmation of Sir II’s independence of the 
Latest Group is found in the fact that its eschatology, on such points 
e.g. as the ‘chambers’ or ‘treasuries’ of souls, is far less developed than 
that of 4 Esd and 2 Bar. 

3) One of the items found in the Latest Group but in none of the 
earlier is 4 Esd 14:35, ‘After death shall the Judgement come, when we 
shall once more live again’, parallel to Sir 48:11 (Gr): ‘And we also shall 
surely live'. This latter reading, however, as we have already seen 
when dealing with it in its proper place, is a tendencious variant 
introduced by Gr I, and as such was already in existence as early as 130 
B.C. This excludes all question of its dependence on 4 Esd. 

4) The remaining item is Sir 24:9 (Lat), ‘usque ad futurum saeculum 
non desinam'. As parallels to this we have 4 Esd 7: 'the ways of the 
future world’; ib. 7:113, 'initium futuri immortalis temporis’;2 Bar 44:15, 
'to them shall be given the World to Come'; Apoc Abr 31, 'I will give 
them ... to the scorn of the Coming Age’; 2 En 50:2 (B), ‘that you may 
inherit the endless age that us to come"; Is 9:5, ‘pater futuri saeculi' (Vg., 
after Gr MSS). We have already noted in this connection (on Sir 24:9 
[Lat] that the expression "World to Come' finds its parallels, in 
Palestinian literature, only in the latest works of our period, 4 Esd, 2 
Bar, Apoc Abr, all belonging to 80-100 A.D. It is at the same period that 
the expression begins to appear in the recorded sayings of the Rabbis.? 

To this we would now add the observation that Sir 18:10 (Syr), for 
the expression "World of the Righteous’; also finds parallels only in the 
latest Literature of our period, viz. in Apoc Abr 17; 29; 29, - a work 
quoted above for the expression ‘the Coming Age’. The explanation of 
these facts can well be that only at a comparatively late date did 
conventional technical terms, such as 'the World to Come', 'the World 


2 See Lagrange , Messianisme, 163-164. 
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of the Righteous', become established as names for the happy 
Hereafter; and that these terms found their way as glosses into Sir at a 
much later date than the bulk of the eschatological 'glosses', and 
independently of them. This one remaining item, then, common to Sir 
II and the latest Literature, would be an exceptional instance, without 
significance for our problem. Sir II as such shows no dependence on the 
Late Group: Test Abr, 4 Esd, 2 Bar. /242/ 
We now turn to the 'hellenistic' portion of Table III. 


Table VII. - The Parallels from the Hellenistic Literature 


Sirach Point of comparison | Wis | 2 Vita Ad | Others 
Enoch 


6:22 The visitation of Ps Sol 3:11-12 
God Day of : 1 En (A) 10:12-14 
Vengeance 

Test xii Gad 7:5 

1 En (B) 452 

2 Mac 6:12-15 
Sinners guarded for : 1 En (A) 10:12-14 
the Day of Jub 5:10 
Vengeance Test xii Gad 7:5 

1 En (B) 452 

2 Mac 6:12-15 


14:19 A man's works 63:4 1 En (E) 97:5-6 
15:5 Garment of glory EN CEN ] En (B) 62:15-16 
Apoc Abr 13 
6:3 


A 
N 
ON 


16:22 The examination of 1 En (A) 10:12 
all isin the end 29:10 1 En (A) 25:4 
Test xii Zeb 9:9 
1 En (B) 60:6 
1 En (E) 104:7 
Ass Mos 1:17 
2:9and | An eternal gift is 2 Bar 66:6 
His recompense; the | 5:15 
reward of God 
remains for ever 
To eat the fruit of 8:3-4 |28:11-4 |1 En (A) 24:4-25:6 
the Tree of Test xii Levi 18:11 
Immortality Ps Sol 14:2-3 
4 Esd 7:13. 123 
4 Esd 8:52-54 /243/ 


1 En (A) 10:4-6 
Jub 7:29 
1 En (B) 46:6 


21:10 Darkness and pains | 17:20 
for the wicked in the 
Underworld 
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1 En (E) 103:7-8 
Ps Sol 14:6-9 
Ps Sol 15:10 
Tob 14:10 (S 


71 
40:12 


Dan 12:2-3 
65:8-10 | Ps S01 3:12 
1En(B)382-4 
1 En (B) 454,5 
1 En (B) 58:3-6 
2 Bar 48:50 
Is 9:5 (Gr MSS) 
4 Esd 7:13 (Syr) 
4 Esd 7:113 
2 Bar 44:15 
Apoc Abr 31 


-4 Ps 16:9-11 
Dan 12:2-3. 13 


‘Hoping for the 
unceasing visitation’ 


The Future World; 
the World to Come 


24:32 Intermediate state 
for the Just after 
death 


24:32 'A11 those who 
sleep' 


24:32 ‘I will give Be] 
nn Bea zZ of 3:18 
ee 2 


44:16 Enoch taken up into 81 1En (A) 14:8 
Paradise : Jub 4:17-23 

: 1 En (B) 60:8 

:1- 1 En (B) 70:1 

1 En (B) 71:1 


Notes on Table VII 


The everlasting light 
of the Just in heaven 
u D l 


Ps 17:15 

1 En (E) 91:9 

1 En (E) 100:5 

4 Esd 7:32, 33, 75-95 
2 Bar 11:4; 

2 Bar 21:23-24; 30:1-2 
Ps Sol 3:11-12 

4 Esd 7:97 /244/ 


l) Vita Adae may be left out of account. It offers only three parallels, all 
of them amply represented in 1 En (ABE). There is no probability that 
Sir II depended in these cases on Vita Ad rather than on 1 En. 

2) 2 Enoch is substantially the hellenized form of the Enoch 
tradition? We may take it that, like Vita Ad, where its parallels with Sir 
II are found also in 1 En, it was through 1 En that they came to Sir II, 


3 See Lagrange, Judaïsme, 330. 
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rather than through 2 En. There are only three passages of Sir II for 
which parallels are found in 2 En but not in 1 En, viz. Sir 23:4; 24:9; 
44:16. 

For Sir 234, 'hoping for the unceasing visitation' (ten adialeipton 
episkopen, cod. 106), we have quoted as parallels 2 En 7:1, 'awaiting the 
great and boundless judgement’; and 2 En 40:12, ‘expecting the 
limitless judgement'. In our discussion of this passage of Sir we have 
accepted Hart's reason for presuming a Hebrew original. The very term 
‘visitation’ depends on a Hebrew original, and not on 2 Enoch's 
‘judgement’. It may well be that 2 En’s ‘boundless judgement’ is a 
Greek rendering of the same Hebrew phrase that underlies Sir H's 
‘unceasing visitation’. As Charles says, "Although it is a matter of 
demonstration that a considerable part of the book (2 Enoch) was 
written originally in Greek, it seems no less sure that certain portions of 
it were founded on Hebrew originals" ^ 

For Sir 24:9 (Lat), 'futurum saeculum' we have cited as parallels 
(with passages from Is, 4 Esd, 2 Bar and Apoc Abr), 2 En 50:2 (B), 'the 
endless age that is to come'. A few pages /245/ back (Table VI, n. 4), we 
concluded that the word futurum in Sir 249 probably represented an 
isolated gloss which was of a later date than the bulk of the 
eschatological additions of Sir II, and was of independent origin. There 
is no reason for regarding it as dependent on 2 En 50:2. 

Sir 44:16 (Lat) says that ‘Enoch... was translated to Paradise’. We 
have quoted a number of parallels from the Literature for this idea. But 
the only passages which, like Sir II, call the place to which Enoch was 
assumed by the actual name Paradise are 2 En 8:1 and 42:2. But it does 
not follow that there is any direct connection between these passages 
and Sir 44:16. In this passage the Latin paradisum presumably 
represents a Greek paradeison (cp Lat of Sir 24:30 (41); 40:17; 40:27 (28). 

And Gr paradeisos throughout the OT frequently represents the 
Hebrew gan: ‘garden’, whether the ‘Garden of Eden’ or a garden or 
park in the ordinary sense.5 That Enoch was translated to ‘the Garden 
of Eden’ or simply to ‘the Garden’, is explicitly stated in Jub 4:17-23 and 
1 En (B) 60:8. From some such comparatively early Palestinian source, 
therefore, rather than from the late and Hellenistic 2 Enoch, the 
paradisum of Lat here is in all probability derived, through an 
intermediate Greek. 

In no case, therefore, have we evidence of any dependence of Sir II 
on 2 En, in spite of the number of parallels between the two works. 


4 CHARLES, APOT II, 428. 
5 See VIGOUROUX, ‘Paradis’, DB IV (1908) 2119-2120. 
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3) The Book of Wisdom offers eleven passages as parallels to eight 
distinct items of Sir II. Each of these calls for discussion. 

Sir 6:22, usque ad conspectum Dei: ‘unto the visitation of God’. In our 
discussion of this text above in Ch. III we pointed out how frequent 
was the late and eschatological meaning of the term 'visitation' in Sir II. 
Leaving aside the comparatively late works Ass Mos and 2 Bar, we 
have found this meaning chiefly in Ps Sol 3:11, 12 and in Wis 3:7-9. 13. 

These passages of Wis, which must be studied in connection with 
Wis 2:20 ff and 4:15, register an important step forward in the meaning 
of the word.5 Wis 2:20 shows the Wicked reasoning that if the claims of 
the Just Man are true, God will ‘visit’ him to save him from a shameful 
death. The writer of Wis, however, explains that God will indeed visit 
him; not, indeed, to save him from physical death, but to save him in 
the next life where 'there is a prize for blameless souls' (2:22). 

Wis 3:13 shows God ‘visiting’ the childless but virtuous woman; 
and in 4:15 He ‘visits’, with an other-worldly /246/ salvation, the just 
man who dies before his time. In all these cases it is an individual who is 
visited; and he is visited by a favourable judgement in the next world. 
The frequency of the term ‘visit’ in Sir II, with precisely the meaning 
given to the term by Wis, can hardly be without dependence of Sir II 
either on Wis or on the school of thought within which Wis originated. 

Sir 16:22 add: ‘The examination of all things is in the end’. To this 
text we have found several parallels, under distinct headings, in the 
Palestinian Literature: 1 En (A, B, E), Test xii, Ass Mos; and also in Vita 
Ad 29:10 and Wis 6:3. This last text is the only one in Wis in which 
exetazein (interrogare) is used to describe what is presumably a Last 
(and eschatological) Judgement. 

But as ‘remote paralleils’ in Wis we have noted 1:9; 4:6; 11:10 (11); 
all of which use the same term as Sir II, exetasis (interrogatio) or allied 
forms, to describe what is, though not a final and eschatological 
judgement, at any rate a divine inquisition. Wis is the only source 
which thus parallels Sir I's usage of exetasis, and it seems probable that 
Sir II depends on Wis for the term. In using it, however, in the clear-cut 
sense of a final judgement (en teleutéi), Sir II makes an advance on the 
position of Wis, for whom the meaning is indefinite. 

It is disputed, in fact, whether Wis holds for a General Judgement 
in addition to the Particular Judgement which it refers to more than 
once. That there is a reference to a General Judgement at least in Wis 
4:20-5:23 is maintained by many exegetes. For the solid grounds on 


6 See Lagrange, La Doctrine de la Sagesse, 98 ff. 
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which this view rests see, amongst recent writers, Heinisch/; Weber, 

who writes: 
Tout d'abord, pour chacun, un jugement que nous pouvons appeler 
particulier, aprés la mort (3:1-4:6, 18, 19); puis, pour tous, un jugement que 
nous dirons général, à la fin des temps (4:20- 5:23). Le genre littéraire de ces 
descriptions ne donne pas toujours une distinction trés nette des deux 
phases, tout comme d'ailleurs chez les prophètes ou méme dans les 
descriptions apocalyptiques des synoptiques; l'étude attentive des textes 
permet seule de les dissocier.° 


and Lagrange, who says: 

Nous n'hésitons donc pas à conclure que l'auteur de la Sagesse avait on 

vue un grand jugement final; s'il a peu insisté, c'est parce qu'il évite toute 

description d'eschatologie cosmogonique.? /247/ 

It would seem, therefore, that Sir II depends on Wis for the term 
exetasis, but makes more explicit the doctrine of Wis, by applying that 
term to a judgement which is definitely final, and will take place en 
teleutéi: ‘at the End’. 

Sir 2:9 (Lat) and 18:22. The former of these texts, ‘quoniam merces 
Dei manet in aeternum’, finds in Wis 5:15, ‘The righteous live for ever 
(eis ton aiöna) and in the Lord is their reward (ho misthos auton)’, a 
parallel so close that dependence on Wis is not unlikely, and, in view of 
the probability of dependence in other instances, may be said to be 
probable. 

Sir 21:10. The reference here to the punitive darkness of the 
Underworld finds a parallel in Wis 17:20. But this idea is so frequent in 
the favourite Palestinian sources of Sir II (being found in 1 En (A, B, E), 
Jub etc) that it is probably on these, and not on Wis that it depends for 
the addition here. 

Sir 24:32: the general reference to an Intermediate State for the Just. 
As a parallel to this we have quoted Wis 3:1-4. But many deny that Wis 
does indeed teach the existence of such a state. Charles says that for 
Alexandrian Judaism in general there is no intermediate abode, even 
for the souls of the wicked. 

Souls enter immediately after death on their final award, whether of 

blessedness or torment ... There was no Sheol and no final judgement in the 


ordinary sense. This is the teaching of Philo, 4 Maccabees, and most 
probably of Wisdom.1° 


HEINISCH, Das Buch der Weisheit, 89-91. 
WEBER, Le livre de Sagesse, 386. 
LAGRANGE, La Doctrine de la Sagesse, 101. 
10 CHARLES, Eschatology, 305-306. 
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But since, (as we shall see below), Wis does in fact admit the possibility 
of an eventual resurrection of the body, and since, (as we have seen 
above), it also teaches a final General Judgement, (which Charles 
denies), it follows that, in some important sense, the souls of the Just 
must meanwhile be in a state which is not their final and definitive one; 
there must be an Intermediate State. The point, however, is found in 
Wis only by implication. Since it appears in Sir II and the Palestinian 
Literature much more definitely, we may rule out dependence of Sir II 
on Wis in this regard. 

Sir 24:32, ‘All those who sleep’. The doctrine here implied is found 
much more clearly in the Palestinian Literature than in Wis. In that 
Literature, too, Sir II’s own term ‘sleep’ is found; whereas in Wis 3:3 we 
find only the term ‘in peace’, and in Wis 4:7 the term ‘at rest’. 
Dependence of Sir II on Wis on this point also may be ruled out. /248/ 

Sir 24:32, ‘I will give light’. Amongst the special parallels which 
show the bestowal of the light of heaven on the Just as coinciding with 
the divine ‘visitation’ or favourable judgement which transfers them 
from the intermediate state to final happiness, we have quoted Wis 3:1- 
7. V.7 is the most relevant: 'And in the time of their visitation they shall 
shine forth, and as sparks among the stubble shall run to and fro'. The 
only other text besides this, which agrees with Sir IH in thus making the 
illumination of the Just coincide with the divine visitation, is Ps Sol 
3:11, 12: "When the righteous is visited ... they that fear the Lord shall 
rise to life eternal, and their life shall be in the light of the Lord and 
shall come to an end no more'. It can hardly be doubted that these three 
texts from Sir II, Wis, and Ps Sol, share common literary and doctrinal 
ground. In what order of dependence they are linked, however, is not 
clear. Sir II depends on one of the other two. We have seen already that 
it may depend in other ways on this passage of Ps Sol; so that 
dependence on it here cannot be ruled out. In view, however, of the 
other instances of dependence of Sir II on Wis which we have detected, 
a similar dependence here also as more likely. 

Sir 27:8, ‘in die agnitionis': on the day of decision. The only parallel 
to this we have noted is Wis 3:18, where the underlying Gr is en hemerai 
diagnöseös. This unique parallel, which throws so much light on the 
meaning of this passage of Sir, is best explained as an instance of direct 
dependence of Sir II on Wis. 

Thus, out of eight passages of Sir II to which we have found 
parallels in eleven passages of Wis, no less than five can be held, with 
varying degrees of probability, to depend on the corresponding 
passages of Wis, viz. Sir II 2:9; 6:22; 16:22; 24:32 (illuminabo); 27:8. To 
this list of positive correspondences we may add a significant negative 
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one: the absence in both Sir II and Wis of any explicit reference to the 
resurrection of the body. That Wis teaches this doctrine, even by 
implication, or that it even admits its possibility, is denied by many. 
Charles, for example, says that it is excluded by the philosophical 
presuppositions of Wis concerning “the eternity of matter and its 
essentially evil nature" .!! Weber, on the other hand, says: 


L'auteur sacré ne parle pas explicitement de la résurrection des corps: sa 
conception de l'homme, composé de corps et d'àme; la description qu'il 
donne du jugement général, scene terrestre oü justes et impies s'affrontent 
(5:1, 2... 17...); sa conception de Dieu, qui veut la vie (2:23 sq) /249/ et non la 
mort, qui peut revivifier ceux qui sont passés par la mort (16:13); se fidélité 
aux croyances juives, favorables dans leur ensemble à la Résurrection...; 
enfin la ressemblance entre Sap., 3:7 et Dan., 12:2, 3 qui traite de la 
résurrection: toutes ces raisons réunies font supposer que l'auteur sacré 
admettait cette perspective.” 


Lagrange writes: 


L’auteur da la Sagesse n’en parla pas, mais il serait téméraire de dire 
qu'elle est exclue par son systéme philosophique ... De droit, l'àme des 
justes vit en Dieu; c'est la solution théorique du probléme du bien et du 
mal. En fait l'auteur n'a pas raccordé son affirmation de vie divine avec 
l'espérance de la résurrection, commune au judaisme, et toujours connexe 
avec la grande consommation des choses. II reconnait à Dieu le pouvoir de 
ressusciter les corps, mais il ne spécule pas sur la résurrection. Elle serait 
d'ailleurs en harmonie avec le plan primitif de Dieu, qui n'a pas voulu la 
mort, une restauration de ce plan, et un triomphe sur le diable (2:24). 
Cependant nous na voulons pas exagérer en interprétant son silence dans 
le sens affirmatif, comme d'autres exagérent en le traduisant par une 
négation.? 
It is exactly at this same point, as regards the resurrection of the body, 
that Sir IL too, stops short The implication is there but not the 
affirmation. This doctrinal coincidence with Wis can hardly be 
accidental; and the dependence will be, as usual, on the side of Sir II. 
This coincidence of Sir II with Wis on a fundamental doctrinal point 
thus reinforces the evidence of borrowing given by the particular texts 
studied above. The evidence of the Hellenistic Literature is that Sir II 
depends on Wis to notable extent, but not on any other product of that 
Literature. /250/ 


11 See CHARLES, Eschatology, 204. 309-310. 
12 WEBER, Le livre de Sagesse, 386. 
13 LAGRANGE, La Doctrine de la Sagesse, 96-97. 
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8 II: The Data concerning Sirach II (Syriac) 


Table VIII. - Synoptic View of the Parallels to Sir II (Syriac) 


Parallels n] 
Lo | [A  ]B /«— /|C  ,.J, 


1:20A 
iiib 
1:20A 
iv-v 


1:20A 
viii- xi 


The eternal crown of 
the Just in heaven 


The Just enjoy eternal 
victory amongst the 
Holy Ones 

The Angels and the 
Just glorify God in 
heaven 

To inherit (eternal) life 


The Just inscribed in 
the Book of Life 


So do that ye may live 
eternal life 

A written record of 
each one’s sins 


Wis 5:16 
Test xii, Ben 4:1 | 1:25; 9:13 
2 Bar 15:8 4 Mac 
Test Job 10:21-22 | 17:15 


Wis 5:5 
1 En (E) 1044-6 
1 En (B) 397-14; | Dan 3:86 = 


47:2; 61:9-12 
2 Bar 44:13 u 


Is 4:3 a 32:32- 
Dan 12:1 
1En(E) 
103:4; 
104:1-2 


Test Job 


1 En (B) 40:9 

Ps Sol 14:10 

Sib Fragmt 3:46- 
49 

2 En 50:2 

Ps 69:28 

Jub 30:20-22; 
36:9- 10 

1 En (B) 47:3 

1 En (?) 108:3 


Jub 39:6 Is 65:6, 7 1 En (E?) 
1 En (E) 9877-8; Dan 7:10 81:2.4 
104:7 Jub 28:6 1 En (D) 
Test Abr 12 & 13 | T En (E) 89 and 90 
(al 10 & 11) 97:5-6 1 En (E) 
2 Bar 24:1-2 4 Esd 6:20 |99:3 
2 En 19:5; 
40:13, 50:1; 
52:13 


rz 13:9 
Vita Ad 
26:2 - 27:2 


18:10 (1) Athousand years ... | Ps 84:10 Jub 4:29-30; | Ps 90:4 
arenot as one day... 23:27 


18:10 (2) The world of the Apoc Abr 17; 
Righteous id 29 and 29 


2 En 42:3 
Vita Ad 
253 
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‘The Day of Slaughter’ | 1 En (E) 94:9 Is 34:2 
(James 5:5) 1 En (A) Is 65:11-15 
16:1 Jer 12:1-3 


] En (E) 9 | id 25:32-38 
and 100 


Table IX. — Cognate Literature in the Order of Frequency of Parallels 
with Sir II (Syr) 


As in Table II we leave out of account parallels which we have ranked 
as 'Remote' in our study of the texts. Likewise as in Table II, we feel 
justified in leaving out of account in what follows the data of the works 
ranged in the second section of Table IX, those from Test xii to 1 En (A) 
inclusive. Each of these offers only one /252/ parallel to Sir II (Syr), and 
in only four cases is the parallel ranked as 'close'. 


Table X. - Cognate Literature arranged according to Date and Place of 
Origin 


Hellenistic 


Date Work Number of | Date Number of 
Parallels Parallels 


— —À saias Boo o T T T ë ek 


pani e o 
125 B. EE Jubdes fje l 


100-75 B.C. En (B) 150-50 B.C. — =—— 
100-75 B.C. | 1 En(E) 
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50-100 A.D. |2 Baruch 3 1-50 A.D. 2 Enoch |3 
100 A.D. Apoc Abr 3 
100 A.D... Test Job 3 


> ]Peams — |2 .— J|  ][  » [|  .— )] 


We begin with the works on the 'Palestinian' half of this Table. As in 
Table III they fall into Groups, mainly chronological; viz.: the Canonical 
Group (Psalms, Isaias, Daniel); the Early Group (Jubilees); the Middle 
Group (1 En (B) and (B)); and the Late Group (2 Baruch, Apocalypse of 
Abraham, Testament of Job). 


Table XI. - The Parallels from the Palestinian Canonical Literature 


| Point of comparison | Isaias 


1:20A Angels and the 1 En (B) 397-14; 
iv-v Just glorify God in 47:2; 61:9-12 
heaven 


The Just are ; Jub 30:2-22; 36:9-10 

inscribed in the 1 En (B) 47:3 

Book of Life 1 En (E) 103:4; 104:1-2 
1 En (E?) 108:3. /253/ 


4 Esd 6:20 
2 Bar 24:1-2 


Jub 4:29-30 
Jub 23:27 
= 1 En (A) 16:1 


Written record in 7:10 | Jub 28:4; 39:6; 
heaven of the sins 1 En (E) 97:5-6; 98:7-8; 
of every man 104:7 

Test Abr 10 


‘A thousand 
years... are not as 


1 En (E) 94:9 
1 En (E) chs. 99, 100 


Notes on Table XI 


1) The occurrences from Pss, Is and Dan which are quoted as parallel to 
the mention of the heavenly Books, - the Book of the Just (Sir 1:20A, ix) 
and the Record of Sins (Sir 17:20), - show the scriptural antecedents of 
these ideas. But the actual sources from which they came into Sir II are 
much more likely to be the very abundant occurrences in the 
Apocrypha: six mentions of the Book of Life, and eight of the Record of 
Sins. 

2) Ps 84:10, 'A day in thy courts is better than a thousand' is quoted 
by us as a "close parallel" to Sir 18:10, ‘A thousand years of this world 
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are not as one day in the world of the Righteous'. The idea in both 
places is, indeed, fundamentally the same. Yet it seems clear that Sir II 
is elaborating independently this generic idea in a terminology more 
closely akin to Jub 4:29-30, rather than building on Ps 84. 

3) Is 342, "The Day of Slaughter' is parallel to Sir 26:28. But this 
latter text, as we saw in our study of it, finds much closer parallels in 1 
En (E). In Is 34 etc the actual expression Day of Slaughter does not occur. 
The expression, than, though rooted in the Old Testament, seems to 
have found its way into Sir II rather through the Apocrypha. — /254/ 

4) Dan 3:86, quoted as parallel to Sir 1:20 A, iv-v. We have 
commented on this deuterocanonical passage of Dan in connection 
with Sir 17:8-10 (Gr II). In connection with Table III above we have 
concluded that, considering its vagueness and ambiguity, it is for our 
purposes "a passage which we lose nothing by disregarding”. 

We may conclude that the parallels cited from the OT are useful as 
showing that certain expressions in Sir II (Syr) have biblical 
antecedents, but may be left aside as far as the immediate sources of 
these expressions are concerned. 


Table XII. - The Parallels from Jubilees 


The Just are : Ps 69:28 
inscribed in the : Is 4:3 
Book of Life Dan 12:1 
1 En(B) 47:3 
1 En (E) 103:4; 104:2 


Written Record of 
Sins 


(E) 97:5-6; 98:7-8; 104:7 
4 Esd 6:20 
2 Bar 24:1-2 
Test Abr 10 


18:10 ‘A thousand years | 4:29-30 Ps 84:10 
.. are not as one 23:27 Ps 90:4 
day...’ 


Notes on Table XII 


1) Jubilees. Leaving aside, then, the parallels from Pss, Is and Dan, we 
find that the remaining Palestinian parallels fall chronologically into 
three periods: Jubilees, belonging to the /255/ last quarter of the second 
century B.C.; 1 En (B) and (E); belonging probably, — according to the 
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authorities we are following, - to the first quarter of the first century 
B.C.; and 2 Bar, Apoc Abr, and Test Job, belonging to the last quarter of 
the first century A.D. 

Jubilees is the only work of the Early Period that contains any 
parallels (six all-told) worth consideration. 1 En (A) and Test xii each 
contain only one parallel to Sir II (Syr), whilst the figures for Sir II (Gr) 
are, Jubilees 5, 1 En (A) 6, Test xii 4. This is already a hint that whilst 
the "glossator" of Sir II (Syr) had a similar outlook to that of Sir II (Gr), 
yet he went his independent way in his use of the sources. 

2) The six texts of Jub refer to three separate items of Sir, two texts 
to each item. In the last item, Sir 18:10, 'a thousand years of this world 
are not as one day in the World of the Righteous’, we have a 
phraseology closely akin to Jub 4:29, 30: ‘... One thousand years are as 
one day in the testimony of the heavens'. There is no reason why we 
should not admit some literary dependence of Sir II on Jub for the 
expression. Sir II, however, transforms the meaning of the phrase, by 
substituting 'the World of the Righteous' for 'the testimony of the 
heavens', so that a doctrinal dependence on Jub is not likely. 

3) The remaining four parallels, referring to the Book of Life and 
the Record of Sins in Sir 1:20A, ix and 17:20 are so strongly supported 
in each case by parallels from 1 En (B) and especially from 1 En (E) that 
we may conclude (as we did for Sir II (Gr)), that the influence of Jub 
was indeed exercised on Sir II (Syr), but only as checked and controlled 
by 1 En (B, E). See note on Table IV above. It is to be observed that, 
whereas Sir II (Gr) controlled its use of the Early Literature chiefly by 1 
En (B), Sir II (Syr) controls its use of Jub chiefly by 1 En (E); another 
sign that it went its somewhat independent way. 


Table XIII. — The Parallels from the Middle Group 


[Sirach  |Pointofcomparison _|1En(B) |1En(E) 


120A Eternal victory 104:4. 6 Wis 5:5 
iii b amongst the Holy 
Ones 
1:20 A Angels and the Just 39:7.4 (Dan 3:86) 
iv-v unite in praising God | 47:2 
in heaven ci 2 12 


To inherit (eternal) Ps Sol 14:10 
life 2 Bar 44:13 
Sib Frgt 3:47 ff 
1:20 A The Just inscribed in Ps 69:28 
ix the Book of Life :1- Is 4:3 
?) 108:3 Dan 12:1 


Tables, Notes, and Conclusions concerning the literary Data 271 


LL. Ber 
Jub 36: 9- 10 

Written Record of 

sins 


26:28 The Day of Slaughter 94:9 Is 34:2 
Chs. 99, 100 | 1 En (A) 16:1 
James 5:5 


Notes on Table XIII 


1) With 1 En (E) we include 1 En 108, from which some verses already 
figured in the preceding Tables. It is thought by Charles and others to 
form an independent addition to 1 En. But it is sufficiently close to 1 En 
(E) in outlook and expression to be grouped with it for our purposes. 
[257] 

2) Of the six items listed on Table XIII it is clear that the influence of 
1 En (B) is preponderant in one, viz. Sir 1:20 A, iv-v; and that the 
influence of 1 En (E) is preponderant in three, viz. (a) Sir 1:20A ix 
(where 1 En (E) is backed by 1 En (B) and by two entries from Jub); (b) 
Sir 17:20, where the new concept of a Book of Sins is spoken of three 
times by 1 En (E), backed by two entries from Jub; (c) Sir 26:28, whose 
expression 'Day of Slaughter' (in store for apostates) finds its closest 
parallels in 1 En (E). 

In one of the two remaining items, viz. 1:20A, iiib, the wording of 
Sir II (Syr) is much closer to 1 En (E) 104:4-6 than it is to the only other 
parallel cited, Wis 5:5. In the sixth item, Sir 1:20A, viii-xi, on the 
contrary, the preponderance of parallels is found in the other literature 
rather than in 1 En (B). 

From this Table, then, it is clear that Sir II (Syr), like Sir II (Gr), 
depends extensively both for its eschatology and the expression of it, 
on 1 En (B) and (E). 


Table XIV. — The Parallels from the Late Group 


1:20A Eternalcrown of |15:8 1:25 Wis 5:16 
iii the Just in heaven 9:13 Test xii Ben 4:1 
10:21-22 | 4 Mac 17:15 
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To inherit 44:13 1 En (B) 40:9 
(eternal) life Ps Sol 14:10 
Sib Frag 3:46- 
49 
2 En 50:2 


Record of sins 24:1,2 Is 65:6-7 
Dan 7:10 
Jub 28:6 
Jub 39:6 
1 En (E) 97:5-6; 
98:7-8 
4 Esd 6:20 
/258/ Test Abr 10 


18:10 The world of the 17; 29; 29 2 En 42:3 
Righteous Vita Ad 25:3 


Notes on Table XIV 


1) The first two items here cannot be said with any certainty to depend 
on any of the parallels cited. The image of the crown of the Just in 
heaven has biblical roots (see above Ch. II, on Sir 1:20A, iii (Syr)). It is 
used in a twofold form (i) the royal crown, of those who have entered 
into their heavenly kingship: Wis 5:16 (17) (see Wis 3:7-8); (ii) the crown 
of the victorious athlete, as here in Sir (Syr), Wis 4:2, and in most of the 
parallels cited above. In this second form the figure is of Greek origin 
(See Weber on Wis 4:2). It is not clear whence Sir 1:204, iii derived it. 

The other figure, 1:20A, viii-xi, to inherit (eternal) life, is ultimately 
biblical. The parallels cited for it here are so varied in date and 
provenance (early and late, Palestinian and Hellenistic), as to leave it 
uncertain in this case, too, whence Sir II (Syr) may have borrowed it. 

2) Sir 17:20, the Book of Sins, has so many and such clear parallels 
in the early Palestinian Literature as to make it quite improbable that it 
depends here on the single occurrence in 2 Bar 24:1, 2. 

3) Sir 18:10, 'the World of the Righteous', finds no exact parallels 
but the three occurrences in the late work Apoc Abr. A close connection 
between this work and Sir II (Syr) for this single expression is not 
unlikely. The same conclusion suggests itself here as in the case of Sir II 
(Lat) 24:9, 'the Future World' (see above on Table V, (c)), viz. that the 
comparatively late technical terms "World to Come', "World of the 
Righteous' etc, "found their way as glosses into Sir at a much later date 
than the bulk of the eschatological glosses, and independently of 
them". 


Tables, Notes, and Conclusions concerning the literary Data 273 


4) Our conclusion, then, as regards the Late Group of Literature, is 
that Sir II (Syr) shows no clear trace of dependence on it except for the 
single stray expression ‘World of the Righteous’. /259/ 


Table XV. - The Parallels from the Hellenistic Literature 


: The (victorious : Test xii Ben 4:1 
athlete’s) crown of the | 5: 2 Bar 15:8 
Just in heaven Test Job 1:25; 9:13; 
10:21-22 
4 Mac 17:15 


1:20 A The Just enjoy eternal | 5:5 1 En (E) 104:4. 6 
iii b victory amongst the 
Holy Ones 


To inherit (eternal) 1 En (B) 40:9 

life Ps Sol 14:10 
2 Bar 44:13 
Sib Fragmt 3:46- 
BEE 


P esee | [o 
live eternal life' 
18:10 The World of the o t 17:29; 
Righteous 
= Ad 25:3 


Notes on Table XV 


1) Three items in the above Table have already figured in the preceding 
Table XIV viz. 1:20A, iii a (the crown of the Just); 1:20A, viii-xi (to 
inherit (eternal) life); 18:10 (the World of the Righteous). Concerning 
the first two of these items we have already concluded (Table XIV) that 
the evidence leaves it uncertain whence Sir II (Syr) may have derived 
them. Concerning the expression ‘World of the Righteous’ we have 
concluded (ibid.) that a connection between Sir II (Syr) and Apoc Abr is 
not unlikely, but that the borrowing was made at a later date than the 
bulk of the glosses, and independently of them. 

2) For Sir 1:20A, iii b, the Just enjoy eternal victory amongst the 
Holy Ones, two parallels are given, Wis 5:5 and 1 En (E) 104:4-6. /260/ 
Since 1 En (E) is clearly a source on which Sir II (Syr) greatly depends 
in other instances, it is logical to conclude that here too the source is 1 
En (E), rather than Wis. 

3) Sir 3:1, ‘So do that ye may live eternal life’. In our study of this 
text in Ch. II we have pointed out the "striking conformity" between it 
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and 2 En 50:2. But we have also noted, after Smend, the strong Hebrew 
cast of the whole addition in which it occurs. This suggests that Sir II 
does not here depend on the Hellenistic 2 En, but rather that both Sir II 
and 2 En here depend on a Hebrew source. As Charles points out, 
Although it is a matter of demonstration that a considerable part of (2 En) 
was written originally in Greek, it seems no less sure that certain portions 
of it were founded on Hebrew originals." 
4) Our conclusion concerning the Hellenistic Literature, then, is that Sir 
II (Syr), (unlike Sir II (Gr)), shows no clear sign of any dependence on 
it. And this is yet another indication of its independent use of its 
sources as compared with Sir II (Gr). 


§ III: Summary of Conclusions from the literary Data 


In the following statement of the results of the foregoing study, we are 
to be understood as limiting our conclusions to the question of 
dependence of Sir II on the other literature as far as its eschatological 
pericopae are concerned. It is on the eschatological texts that we have 
concentrated; and whilst we are of opinion (for reasons stated in our 
first chapter) that a study of the whole field of the evidence would 
confirm these results for the glosses of Sir II as a whole, we do not 
venture to assert that such is the case, without having examined all the 
evidence. 


A. Conclusions concerning Sir II (Gr and Lat) 


1) Sir II depends slightly on Pss 16 (Vg. 15) and 17 (Vg. 16). 

2) It depends on Dan 12. But it has used this source with 
discrimination, and has not adopted fully its eschatology, leaving aside 
its teaching on the eventual resurrection of the body. 

3) It has used all members of the Early Group of Apocrypha: Jub, 
Test xii, 1 En (A), especially the last. But it has used all /261/ these 
under the influence and control of those parts of 1 En which belong to 
the Middle Group, viz. 1 En (B) and (E), especially the former. 

4) Its main sources belong to the Middle Group. They were 1 En (B) 
and (E), especially the former. 

5) In that same Group, some dependence on Ps Sol 3 and 15 is also 
possible. 

6) Of the Hellenistic Group it depends on none except Wis. On this 
it depends both for its general doctrinal standpoint (notably coinciding 


14 CHARLES, APOTII, 428; see also 426. 
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with it in its reserved attitude regarding a General Judgement and the 
resurrection of the body), and for certain terms and expressions. There 
is both a doctrinal and a literary dependence. This dependence, though 
important, is much less than the dependence of Sir II on the Palestinian 
Literature. 

7) As for the date at which Sir II came into existence, conclusions 3) 
and 4) above suggest that it was at a period when the doctrinal and 
literary influence of 1 En (B) and (E) were at their height, whilst the 
influence of 1 En (A) and the rest of the Early Group was still strong. 
This points to a date, — according to the views we are following of the 
date of origin of 1 En (B) and (E), - towards the end of the reign of 
Alexander Jannaeus (103-76 B.C.), say towards 75 B.C. The possible 
dependence on Ps Sol 3 and 15 suggests a slightly later date, say 
between 70 and 60 B.C. 

8) There is no reason for supposing a different date for the 
formative influence of Wis on Sir II. Sir II came into existence all of a 
piece, under the special influence of 1 En (B) and (E) and of Wis. And 
since Wis is variously dated from 150 to 50 B.C., a date for Sir II 
between 75 B.C. and 60 B.C. is perfectly compatible with this. 

9) There is no evidence of any influence of later works on Sir II, 
except for the isolated expression "World to Come’ (futurum saeculum). 
This is probably a gloss made independently of the main substance of 
Sir II and at a much later date. It was made under the influence of 
theological conceptions current amongst the earliest Rabbis, and found 
in 4 Esd and 2 Bar. 


B. Conclusions concerning Sir II (Syr) 


The basis on which the following conclusions rest is much narrower 
than that of the preceding conclusions concerning /262/ Sir II (Gr). In 
our comparative study of the eschatology of Sir II (Syr) we have been 
able to make use of only ten items, as compared with 31 items for Sir II 
(Gr). And of these ten items, five come from the single passage 1:20A, i- 
xi. In view of this relatively narrow field of comparison, the 
conclusions which here follow are put forward with all due reserve. 

10) The parallels cited from the OT, (Is Pss, Dan 
(deuterocanonical), may be left aside, as not being the immediate 
sources of the related expressions in Sir II. 

11) Of the Early Group of Apocrypha, Jub alone has influenced Sir 
II (Syr). This it has done as checked and controlled by 1 En (B) and (E), 
especially the latter. 
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12) Of the Middle Group, both 1 En (B) and 1 En (E) have 
extensively influenced Sir II (Syr). The influence of 1 En (E) is more 
pronounced than that of 1 En (B). 

13) Sir II (Syr) shows no clear sign of the influence of the Hellenistic 
Group. 

14) It shows no clear sign of dependence on the Late Group 
(Palestinian) except for the stray expression 'the World of the 
Righteous', which it shares with Apoc Abr. As for Futurum Saeculum 
(see conclusion 9 above) we take this to be a later gloss, independent of 
the main substance of Sir II. 

15) The date at which Sir II (Syr) came into existence is roughly the 
same as for Sir II (Gr). This indication is found in its dependence on Jub 
and on 1 En (B) and (E). See conclusion 7 above. 

16) Whilst Sir II (Syr) reflects substantially the same doctrinal 
outlook and the same literary influences as Sir II (Gr) there are 
indications, that it was produced by a different branch of the same 
school, a branch which was in a sense more "insular", and less open to 
outside influences. Thus, 

(a) of the Early Group it uses, practically, only Jub, leaving aside 1 
En (A) and Test xii. 

(b) It controls Jub by 1 En (E) rather than by 1 En (B), and in general 
its dependence is on the former more than on the latter. 

(c) It shows no clear sign of dependence on the Hellenistic Group of 
Apocrypha. /263/ 


C) Above Conclusions compared with Segal's Conclusions from the 
textual Data 


Above, in Ch. I, 8 V, (iv), we have outlined Segal’s views on the date 
and origin of the various Recensions of Sir, — views based almost 
exclusively on textual and linguistic considerations. Our conclusions 
from the literary and doctrinal data confirm Segal's with regard to the 
existence and date of Gr I, and with regard to the "pre-Christian" 
dating of Sir II (Gr) which our results would fix much more 
definitively. With regard to the dating of Sir II (Syr), however, our 
conclusions differ widely from Segal's. 

17) After the original Hebrew of Ben Sira came, according to Segal, 
the First Recension of Heb, the one which underlines Gr I. The data we 
have been using do not bring us back far enough to throw much light 
on this. But we have noticed incidentally various confirmations of its 
existence and nature as already established, and have shown how it 
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inaugurates, in its eschatology, a tendency which was afterwards 
continued by Sir II (Gr) and (Syr). 

18) Gr II, according to Segal, embodies two elements: (a) certain 
amplifications and glosses which belonged to an underlying Second 
Recension of Heb; and (b) further additions, of purely Greek origin. 

In our study we have paid no attention to these latter, which have 
been dealt with at some length, though without sufficient 
discrimination, by Schlatter and by Hart. As regards (a), the Second 
Recension of Heb which underlies Gr II, Segal has to be content with 
stating vaguely that it is "of pre-Christian date". We believe that our 
study has abundantly confirmed this date, and also that it has made it 
much more definitive, pointing to the period 75 - 60 B.C. as the date of 
origin of Sir II (Gr). 

19) A Third Recension of Heb underlines Sir II (Syr). Segal dates it 
in the 2rd century A.D. We have already given our reasons for 
disagreeing with his argumentation and conclusions on this point. And 
the literary evidence, as we have interpreted it, points rather to 75 — 60 
B.C. as the date of the Third Recension as well as of the Second. On this 
point our conclusions are in strong disagreement with Segal's. 

20) A Fourth Recension of Heb is, according to Segal, represented 
by the extant Heb MSS. It belongs possibly, he says, to the end of the 24 
century A.D. Since the Heb MSS offer practically no eschatological 
pericopae proper to themselves, our study has led to no conclusions 
concerning the origin and date of the Recension which underlies them. 
/264/ 


Chapter IV 
Essenian Elements in Sirach II 


If we wish to pin the authorship of Sir II to some entity more concrete 
than the unspecified literary "Groups" which produced I Enoch and 
other such works, there are several converging indications, brought to 
light in the preceding portions of our study, which point to the Jewish 
"sect" of the Essenes. That Sir II did in fact take its rise amongst this 
historical group is a hypothesis which explains many of the elements of 
our problem, and one which we venture to put forward in a tentative 
fashion. 

We saw in our first chapter that, whilst there is something to be 
said in favour of Hart's hypothesis that Sir II is a product of Pharisaism, 
yet he has failed to show that the elements which he draws attention to 
are in fact specifically and exclusively Pharisee. May they not be 
satisfactorily accounted for on the theory that they, and others like 
them, are marks of Essene origin rather than Pharisee? 

The Essenes have been well described as being, from many points 
of view, nothing more nor less than ultra Pharisees. 

We have ... minute and definite data - says Ginsburg - which incontestably 

prove that in doctrine, as well as in practice, Essenism is simply an 

intensified or exaggerated form of Pharisaism... A careful examination of 
these strongly coloured records (viz. those of Philo and Josephus) will 
show the identity of the cardinal doctrines and principal practices of 

Essenism and Pharisaism.! 

The Essenes agreed fundamentally with the Parisees in outlook, outdid 
them in meticulous observance of the Law, surpassed them in the 
spirituality of their view of the World to Come. Have we here an 
answer to problems left unsolved by Hart, and a means of filling the 
gaps left in his evidence and conclusions? 


1 GINSBURG, Essenes, II, 200. See also e.g. LAGRANGE, Judaisme, 130: "Les Pharisiens 
ultras que nous nommons les Esséniens"; SCHÜRER, II, 673: "Der Essenismus ist also 
zunáchst nur der Pharisáismus im Superlativ"; MARCHAL, Esseniens, 1125: "Qu'il y 
ait dans l'essénisme un large fonds de judaisme pharisien, c'est inévitable, et l'on ne 
saurait nier que beaucoup de leurs observances s'expliquent par une exagération du 
pharisaisme". 
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There is one important doctrinal point, however, on which the 
Essenes differed notably from the Pharisees, and on which Sir II agrees 
more closely with the Essenes than with the Pharisees. This point is the 
resurrection of the body. That such a resurrection would eventually take 
place was a characteristic Pharisee doctrine. The Essenes, on the other 
hand, (if, with most modern scholars, we are to accept Josephus' 
authority in the matter), laid no stress on this doctrine, and their 
dualistic philosophy seemed to exclude it. Regarding soul and body as 
two contrary elements, they taught that after death the soul, set free 
from the body, was rid of it for ever. A purely spiritual immortality 
awaited it. The question of the eventual re-uniting of soul and body did 
not arise. 

Sir II, for its /265/ part, whilst it lays down no principles which 
would exclude a bodily resurrection, nevertheless nowhere asserts the 
doctrine. We have seen that it agrees rather with the Book of Wisdom, in 
leaving room for such a doctrinal development, but not stating it. In 
this, Sir II comes much closer to the Essene teaching in the matter than 
to the opposing and specifically Pharisee doctrine. And the indication of 
Essenian affinities thus furnished is reinforced by the occurrence in Sir 
II of several other items, which coincide with characteristic Essenian 
practices and doctrines. These we will indicate below. 

The literary affinities of Sir II are also significant in this connection. 
We have seen that the group of writings whose teaching in matters of 
eschatology most closely corresponds with that of Sir II includes 
mainly the apocryphal works Jubilees, Testaments of the XII Patriarchs, 
and the main portions of 1 Enoch. Now precisely these works (with 
certain others in addition) have been, and still are, by many scholars, 
claimed to be of Essenian origin. The doctrinal and literary 
coincidences between these works and Sir II are excellently accounted 
for if both originated in Essenian circles. 

Nor is a motive why Essene writers should be anxious to gloss the 
work of Ben Sira in their own sense far to seek. Ben Sira's work, itself 
pre-Essene in date, contained already in marked fashion a number of 
doctrinal, moral and ascetic elements, which later on became 
crystallized as characteristics of the Essenian order. 

From many points of view Sir I could well have served as a 
handbook for initiates to the sect. On certain points, however, they 
would have found it defective. Its personal religion was not deep or 
spiritual enough; its eschatology was comparatively primitive; its 
notions of repentance, personal acceptance and rejection by God, union 
with Him by faith, hope and love, were imperfect. Such drawbacks 
would have substantially impaired its utility as a community manual 
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unless a method was devised to bring it into line, on these points too, 
with the teachings of the school. We suggest that this was actually 
done, the plan followed being to "gloss" Sir I with explanations and 
additions such as have come down to us in Sir Il. That the value of our 
suggestion, as a hypothesis, may be further tested, we subjoin a fuller 
treatment of the points here adverted to. 


8 I: Writings of the Essenes 


A passage in Josephus makes it clear that the Essenes possessed, 
besides the Sacred Scriptures, a number of books proper to the sect. On 
admission to their ranks, the adept swears, amongst other things, 


to communicate their doctrines to no one any otherwise than as he received 
them himself; that he will abstain from robbery, and will equally preserve 
the books belonging to their sect, and the names of the angels.? 


This passage, with its reference to the esoteric doctrines of the sect and 
to the secret names of the angels, juxtaposed to a reference to the 
written works of the order, has been taken with great probability as an 
indication that the Essenes possessed an apocryphal literature of an 
apocalyptic cast. And, very naturally, the conclusion has been drawn 
that some of the surviving Jewish apocalypses are their work. 

This view is supported by correspondences pointed out between 
Essenian doctrines as described by Philo and Josephus, and many 
doctrinal elements in certain of the Apocrypha. Thus the Jewish 
authority Kohler in his article on the “Essenes” writes: 


It is probable that from their ranks emanated much of the apocalyptic 
literature ... Traces of Essenism, or of tendencies identical with it, are found 
throughout the apocryphal and especially the apocalyptic literature.’ 


Porter, in his article on the 'Apocrypha' sufficiently displays the 
grounds for this view: 


If we ask in what circles of Judaism these books (the Apocrypha), or the 
writings or traditions that lie behind them, were current, various lines of 
evidence point towards the obscure sect of the Essenes. They possessed a 
secret lore and hidden books, and took oath to disclose none of their 
doctrines to others, and 'to preserve equally both the books of their sect 
and the names of the angels' (Jos BJ II, viii, 7). In regard to the contents of 
their secret books we are not left wholly in the dark, Josephus says that the 
Essenes derived from the study of 'the writings of the ancients' a 


2 FLAVIUS JOSEPHUS, Bellum Judaicum [henceforth: BJ] I, vii, 7 in: W. WHISTON, The 
Works of Flavius Josephus, London 1906, 42. 
3 KOHLER, Essenes, 225. 231. 
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knowledge of the healing properties of plants and stones (ib 6), and that by 
reading 'the holy books' they were able to foretell future things (ib 12). He 
also ascribes to them an elaborate doctrine of the pre-existence of souls and 
of the lot of good and bad souls after death (ib 11). When, therefore, we 
find in books like Enoch, the Assumptio Mosis and 4 Ezra, disclosures of 
the secrets of nature and of history, lists of angels, descriptions of heaven 
and hell, and of the experiences of the soul after death, besides other 
Essenic marks, such as the praise of asceticism and the unfavourable 
estimate of the second temple, the opinion seems not unfound that 'their 
secret literature was perhaps in no small degree /267/ made use of in the 
Pseudepigrapha, and has through them been indirectly handed down to 
us' (Wellhausen). To attribute the apocalyptical literature exclusively to 
Essenism, however, as Jewish scholars wish to do, is without historical 
justification ....4 


Few present-day writers agree with Porter in including 4 Esd amongst 
the books of probable Essene origin. But there are some who still regard 
both 1 Enoch and Ass Mos as Essenian productions; and to these, 
reputable writers add also Jubilees, Testaments XII Patriarchs, and 
Testament of Job.5 

A recent re-statement of the case for the Essenian origin of 1 Enoch, 
Jubilees, Test XIII, and Ass Mos will be found in Lagrange.6 We need not 
here repeat the arguments there given. We are content to note, as 
supporting our hypothesis, that to the degree of probability in favour of 
an Essenian origin of 1 Enoch, Test xii, and Jubilees, corresponds an 
equal degree of probability in favour of an Essenian origin of the 
glosses of Sir II which we have shown to contain so many 
correspondences with the Apocrypha mentioned. 

Incidentally we may add that if Sirach (for reasons to be touched on 
just below) had become a favourite work with the Essenes, this very 
fact would explain the suspicion with which the Pharisee party came to 
regard it, and their final decisive exclusion of it by name from the 


4 PORTER, Frank C, “Apocrypha”, in: Hastings, James (ed.), A Dictionary of the Bible, 
Vol. I, Edinburgh 1904, 112. 

5 For the Essenian origin of (the main portions of) 1 Enoch see KOHLER, Essenes, 232; 
KUENEN, Abraham, De Godsdienst van Israel, vol. II, Haarlen 1869-1870, 494; 
TIDEMAN, Apocalypse van Henoch, 261-296; SIEFFERT, Fr, De apocryphi libri Henochi 
origine, Regimonti Pr. 1896 (earlier under title Nonnulla ad apocryphi libri Henochi ... 
pertinentia, ibid. 1867; see SCHÜRER, III, 289). For the Essenian origin of Jubilees see 
JELLINEK, Adolph, Über das Buch der Jubiläen und das Noah-Buch, Leipzig 1855 (see 
SCHÜRER, III, 375. 383). For the Essenian origin of the Assumptio Mosis, see LUCIUS, 
P.E., Der Essenismus in seinem Verhältniss zum Judenthum. Eine kritische Untersuchung, 
Strasburg 1881, 111-119. 127f (see SCHÜRER III, 304); MERX, Assumptio Mosis, 111- 
152. For the Essenian origin of Testament of Job, see Kohler's introduction to his 
edition of that work, as in Bibliography. 

6 LAGRANGE, Judaïsme, 121 ff. 130. 263-266, and especially 329. 
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Canon of inspired Scriptures. The rabbinical writings show that the 
Essenes came eventually to be looked on as suspect, if not altogether 
heretical, in their doctrines and practices, so that their very name was 
suppressed or its meaning distorted. Their apocryphal writings also 
were suppressed and replaced by those of a Pharisee cast." Have we an 
echo of the inclusion of Sirach in this condemnation in the earliest 
extant record in the Tosefta of its exclusion from the Canon? The 
passage runs: 

The gilyonim and the books of the heretics (minim) do not defile the hands; 


the books of Ben Sira and all books written after the prophetic period do 
not defile the hands.® 


8 II: Some Characteristics of Essenism in Sirach I 


The earliest individual Essene mentioned by Josephus by name was 
one Judas, who lived under Aristobulus I, 104-103 B.C. (Ant. XIII, xi, 2). 
But Josephus' account clearly implies that the sect was already /268/ 
well-established in the time of John Hyrcanus I (135-104 B.C.), and had 
been in existence since early Maccabean times. If their founders 
flourished about 160 B.C. they would have been of the generation for 
whom Ben Sira wrote his wisdom-book, ca. 190 B.C. 

Whilst not wishing to claim that Ben Sira was in any sense a proto- 
Essene, we think it important to draw attention, whilst emphasizing 
this coincidence in time, to the substantial identity of outlook and scope 
between the manual of practical Judaistic piety and morality which Ben 
Sira intended to furnish, and the type of ascetico-legal moral life the 
god-fearing Jews who founded the Essenes aspired to when they first 
began to band their followers together. 

On the one hand, Ben Sira desired to present his contemporary 
fellow-Jews with a vade mecum of moral life in which the pious Jew 
would find guidance for right conduct in every circumstance; a 
guidance derived especially from the revealed Wisdom of God as 
crystallized in the ancestral Law. 

My grandfather - says Ben Sira's grandson - having much given himself to 
the reading of the law, and the prophets, and the other books of our 
fathers, and having gained great familiarity therein, was drawn on also 
himself to write something pertaining to instruction and wisdom; in order 
that those who love learning, and are addicted to these things, might make 
progress much more by living according to the law. (Prologue to Sirach). 


7 | See LAGRANGE, Judaïsme, 318 f., 328, 330. 
8  Tosefta Yadaim, IL, 13, ed. W. Zuckermandel, Pasewalk 1880, 683, quoted by Box, 
APOT I, 271 n. 3. The Tosefta was written soon after 135 A.D. 
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On the other hand, what the Essenes essentially aimed at was precisely 
a full and perfect 'living according to the law'. The Law and the 
lawgiver were the highest object of their reverence. Their ceremonial 
observances were dictated by an ultra-Pharisaic legalism. Their 
characteristic morality, both individual and social, represented an 
attempt to reduce to practice not merely the prescriptions of the Law, 
but its remote consequences in the sphere of practical virtue and piety. 
In this connection Philo's description of them is significant: 
They devote their chief attention to moral philosophy, taking always as 
their guide the laws of their fathers, which, without divine inspiration, the 
human mind could never have conceived ... In this way they are instructed 
in piety, holiness, righteousness, family and social life, the knowledge of 
what is truly good, bad, or indifferent, so as to choose the one and shun the 
other, taking for their main rule of conduct a threefold one: love of God, 
love of virtue, and love of mankind ....? 
This description with its emphasis on the primacy of virtue and of 
moral life amongst the Essenes, and on the divinely-inspired ancestral 
‘laws’ as the /269/ source and guide of morality, reads almost like a 
paraphrase of the grand-son's description of Ben Sira's own main 
object. That a group devoted to a life of Judaistic piety such as Philo 
describes should have sought guidance in a contemporary manual such 
as Ben Sira's, expressly designed to give such guidance, is more than 
probable. How much of such guidance, even in many points which 
Essenism emphasised as fundamental to its system, Ben Sira's work 
could furnish will appear from a cursory examination of some points of 
detail. 


Almsgiving in liberal measure was an Essene characteristic, and so 
much encouraged amongst their members that it overrode the rule that 
all moneys must be handed over to the common central fund.?? In 
Sirach exhortations to this typically Jewish form of 'righteousness' are 
markedly frequent, e.g. Sir 3:30-4:6; 7:10; 12:1-7; 29:8-13. 

Apprenticeship of the neophyte, during which, for three years, he must 
give proof of his endurance and his "temper" under severe trial, is 
prescribed before admission to the society is granted.!! Much matter for 
meditation and exhortation in this regard is found in Sirach's words of 
encouragement to the neophyte of Wisdom, to persevere under her 
early triala until he reaps her rewards: Sir 2:1-6; 4:11-19; 6:18-31. 


9 Philo, Quod omnis probus liber, 80-83. 

10 Josephus, BJ II, viii, 6 in: W. WHISTON, The Works of Flavius Josephus, London 1906, 
134. 

11 Josephus, BJ II, viii, 7 in: WHISTON, 137-139. 
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Authority to rule one's fellow-men comes by divine appointment, 
"because no one obtains the government but by God's assistance"; this 
is the motive underlying the Essene's submission to his superiors, and 
their own tempered exercise of their authority. This is a doctrine 
clearly expressed in Sir 10:4-5 (Heb): 'Rule over the world is in the 
hands of God, and at the right time He setteth over it one that is 
worthy. In the hand of God is the rule of every man, and He investeth 
the commander with his dignity' (Box). 

Celibacy, the renunciation of marriage and domestic life by the great 
body of the Essenes, was a feature of their system which greatly 
impressed contemporary witnesses. And some of these have added, as 
the reason, which they conceived to underlie this practice, a pessimistic 
view of the character and conduct of woman. The Essenes are 

a race singular above all others, living without wife, without love, without 

money...'3 

They reject marriage and practice complete continence regarding marriage 

as the greatest obstacle to concord. No Essene takes a wife, for woman is 

self-centred, much inclined to jealousy, and /270/ lays herself out to load 
man astray and draw him by continual witcheries.'^ 

They neglect wedlock ... They do not absolutely deny the fitness of 

marriage, and the succession of mankind thereby continued; but they 

guard against the lascivious behaviour of women, and are persuaded that 
none of them preserve their fidelity to one man.’ 
And again, 

They neither marry wives nor are desirous to keep slaves, as thinking the 
latter tempts man to be unjust, and the former gives rise to quarrelling.! 
Whilst Ben Sira, rightly understood, is not the out-and-out misogynist 
some interpreters have taken him for, it is true, nevertheless, that 
several passages in his work are so severe in their references to the 
shortcomings of women as to be well fitted to point the teaching of men 
who held the views described by Philo and Josephus, See e.g. Sir 9:1-9; 

42:9-14. 

“Communism” in material property was another striking element in 
the Essene way of life, and was regarded by them as a logical 
conclusion from that detachment towards material goods which they 


12 Josephus, BJ I, viii, 7 in: WHISTON, 140. 

13 Pliny, Hist. Nat. V, 17. 

14 Philo, Apology, in Eusebius, Praep. Ev. viii, 11. 

15 Josephus, BJ II, viii, 2 in: WHISTON, 120-121. 

16 Josephus, Antiquitates XVIII, i, 5 in: WHISTON, 21. 
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deliberately cultivated." Sirach does not go so far as to counsel 
renunciation of personal property, but frequently warns against the 
dangers of riches and of avarice. See e.g. Sir 11:17-19; 14:3-16; 31:5-11. 

Meals amongst the Essenes were taken in common, and in such an 
atmosphere of religious solemnity, liturgical ceremonial, and regulated 
asceticism as to amount almost to something sacramental.!? They could 
well have cited, as directives in this matter, many of the admonitions 
which Sirach gives in its long section on the proper conduct of 
ceremonial meals, Sir 31:12-32:13; and see 37:27-31. 

Particularly striking in this regard is the explicit prescription in 
both authorities that 'grace' is to be said at meals. For the Essenes, 

A priest says grace before meat, and it is unlawful for anyone to taste of the 

food before grace be said. The same priest, when he hath dined, says grace 

again after meat; and when they begin and when they end they praise God, 
as him that bestows their food upon them. 
For Sirach: " And for all these things bless thy Maker, who satisfieth thee 
with His bounty" (Sir 32:13 [Heb]). 

Medical lore was prized by the Essenes, who seemed to see 
something specially divine in this kind of knowledge, seeking it from 
the same ‘writings of the ancients’ in which they sought the /271/ good 
of their souls. 

They take great pains in studying the writings of the ancients, and choose 

out of them what is most for the advantage of their soul and body, and 

therein, for the cure of distempers, they seek out such roots as may be 
effective and inquire into the properties of stones.2? 
Sirach had already extolled the special worth of medical skill and 
especially of the knowledge of medicinal substances, claiming that both 
existed by the providence of God: Sir 38:1-15; especially, for the 
pharmacist's art, vv. 4-8. 

Oath-taking, apart from the promissory oaths taken at profession by 
the initiate, was altogether forbidden to the Essenes.?! Sirach, whilst not 
forbidding swearing altogether, insistently urges extreme caution and 
rarity in taking oaths: Sir 23:7-12; see 27:14. 

Sacrifice as prescribed by the Law seems to have been looked on at 
least with some reserve by the Essenes. There are difficulties both of 


17 See Pliny, Hist. Nat. V, 17; Philo, Quod omnis probus liber, 76-77; Josephus, BJ IL, viii, 3 
in: WHISTON, 122. 

18 Philo, Apology as in Euseb. Praep. Evang. viii; Josephus, BJ II, viii, 5. 

19 Josephus, BJ IL, viii, Sin: WHISTON, 131. 

20 Josephus, BJ IL, viii, 6. 

21 Philo, Quod omnis probus liber, 86; Josephus, BJ, II, viii, 6; and see Ant. XV, x, 4 in: 
WHISTON, 371. 
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text and of interpretation in what Josephus says of their practice in this 
regard. Philo says 
They are pre-eminently worshippers of God, not offering animal sacrifices, 
but taking care to keep their minds in a state worthy of consecrated 
priests.” 
Josephus says: 
They send dedicated offerings to the Temple and perform the sacrifices 
with, as they conceive, a superior degree of purificatory observances, and 
for this reason, being debarred from the ‘common’ court of the Temple, 
they perform the sacrifices amongst themselves.? 
Some writers follow the Latin translation and insert a negative in the 
first part of the sentence, reading ‘Though they send offerings to the 
Temple, they do not offer sacrifices ...’. The meaning seems to be that 
they were so rigorous in their views of the conditions concerning legal 
cleanness and uncleanness that they felt compelled to shun the public 
court of the Temple when coming to sacrifice, and performed in a place 
apart (a special chamber granted for their use?) the functions which felt 
to the laity in the sacrificial rites, such as actually slaying the victims." 
This implies a certain aloofness, at any rate, in the Essenian attitude 
towards sacrifice; and when combined with Philo’s statement of their 
insistence on the inner dispositions of soul which sacrifice and 
priesthood presuppose, shows them as strong upholders of the 
traditional teaching of the Prophets in this regard. External sacrifice is 
of no avail unless accompanied by the inner dispositions of submission 
to Almighty God /272/ and readiness to fulfil His moral law which it 
symbolises. This teaching they would have found emphatically put 
forward in Sirach: Sir 2:15-18; 7:8-10; and especially 34:18-35:20. 
Secrets belonging to the sect were kept by the Essenes under 
obligation of ‘tremendous oaths’. The initiate 
is obliged to take tremendous oaths ... that he will neither conceal anything 
from those of his own sect, nor discover any of their doctrines to others: no, 
not though any one should compel him so to do at the hazard of his life ... 
that he will equally preserve the books belonging to the sect, and the 
names of the angels.” 
The basis for instruction in the meaning of such reticence they could 
well have found in those passages of Sirach which warn of the 


22 Philo, Quod omnis probus liber, 75. 

23 Josephus, Ant., XVIII, i, 5, following the explanation by LAGRANGE, Judaisme, 316, n. 
5. 

24 SeeLAGRANGE, Judaisme, 316 and Ginzburg, Essenes, 205. 

25 Josephus, BJ II, viii, 7. 
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wickedness of revealing secrets committed to one and of the ill 
consequences of so doing: Sir 22:21-22; 27:16-21; 41:26 (al.23; 42:1 Heb). 

Other points of Essene discipline are also found in Sirach, whose 
importance the 'glossator' of Sir II has thought it useful to accentuate 
by expansions or additions. These will be noted below in 8 IV. 

The points just touched on suffice to show, as we have claimed, that 
Sirach I could well have been prized as an instruction-book by Essenes, 
- so prized that it could have seemed worthwhile to some of them to 
extend and prolong its usefulness by adding glosses to complete it 
where it seemed to fall short in some of the essentials of their system. 
To a consideration of what well may be some such glosses amongst the 
additions and expansions of Sir II we now turn, beginning with the 
important doctrinal point of eschatology. 


S III: Essene Eschatology in Sirach II 


A. Josephus and Hippolytus 


Since there are difficulties of interpretation in important points of 
Josephus' account of Essene eschatology, and since, also, some of his 
expressions in describing their views closely correspond to similar 
expressions in Sir II, it is necessary to reproduce his words with some 
fulness. 

Bellum Judaicum, II, viii, 10-11 is the main passage. It runs (with 
slight modifications in Whiston's translation): 


They contemn the miseries of life, and are above pain, by the generosity of 
their mind. And as for death, if it will come with glory, they esteem it 
better than immortality... (When tortured during the war with the Romans) 
they smiled in their very pains, and laughed those to scorn who inflicted 
/273/ the torments upon them, and resigned up their souls with great 
alacrity, as expecting to receive them again. For the opinion is strongly held 
among them that bodies are corruptible, and that the matter they are made 
of is not permanent; but that the souls are immortal and continue for ever, 
and that they are composed of the most subtile air, and are united to their 
bodies as to prisons, into which they are drawn by a certain natural 
enticement; but that when they are set free from the bonds of the flesh, they 
then, as released from a long bondage, rejoice and mount upward. And 
their opinion is like that of the Greeks, that good souls have their 
habitations beyond the ocean, in a region that is neither oppressed with 
storms of rain or snow, or with intense heat, but that this place is such as is 
refreshed by the gentle breathing of a west wind, that is perpetually 
blowing from the ocean; while they allot to bad souls a dark and 
tempestuous den, full of neverceasing punishments And indeed the 
Greeks seem to me to have followed the same notion... supposing in the 
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first place that souls are immortal: and thence exhorting to virtue and 
deterring from vice: thinking that good men are bettered in the conduct of 
their life by the hope they have of reward after their death, and the 
vehement inclinations of bad men to vice are restrained by the fear and 
expectation they are in, that although they should lie concealed in this life, 
they should suffer immortal punishment after their death. These are the 
divine doctrines of the Essenes about the soul, whereby they lay an 
unavoidable bait for such as have once had a taste of their philosophy. 


Antiquitates XVIII, i, 5: 


They hold that souls are immortal, and esteem that the profit yielded by 
righteousness is a thing worth fighting for. 
(Both these passages imply a judgement after death, by virtue of which 
the rewards and the punishments of the next world are assigned. But 
divine judgement is not explicitly mentioned. That it formed part of 
Essene eschatology is clear, however, from the following): 
Antiquitates XV, x, 5: 
There was one of the Essenes, whose name was Manahen, who... had the 
foreknowledge of future events given him by God. (The story of how he 
foretold Herod's eventual elevation to the throne follows. Manahen continues:) 
Thou wilt excel all men in happiness, and obtain an everlasting reputation, 
but wilt forget piety and righteousness; and these crimes will not be 
concealed from God, at the conclusion of thy life, when thou wilt find that 
he will be mindful of them, and punish thee for them. /274/ 
Besides Josephus, the only other ancient writer who gives an explicit 
account of the beliefs of the Essenes concerning the Last Things is 
Hippolytus. We give the passage, for what it is worth, according to the 
translation of Kohler, viz. 
Philosophumena, ix, 27: 
Particularly firm is their doctrine of resurrection: they believe that the flesh 
will rise again and then be immortal like the soul, which, they say, when 
separated from the body, enters a place of fragrant air and radiant light, 
there to enjoy rest... Among those who borrowed from the Essenes were 
especially Pythagoras and the Stoics; their disciples while returning from 
Egypt did likewise; for they affirm that there will be a Judgement Day and 
a burning up of the world, and that the wicked will be eternally 
punished.26 


B. Bodily Resurrection (?) 
This extract from Hippolytus contradicts Josephus on the important 


point of the resurrection of the body as an Essene tenet. Scholars are 
divided as to whether Hippolytus' statement should be accepted or not. 


26 KOHLER, Essenes, 230. 
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On the one hand it is accepted by Ginsburg, and, more recently, by 
Kohler.” On the other hand, Schürer rejects the whole testimony of 
Hippolytus concerning the Essenes, counting him, with Porphyry, 
Eusebius, Solinus and Epiphanius, as amongst the sources which are 
either completely dependent on Pliny, Josephus and Philo, or else are 
so meagre and untrustworthy as to be worthless. 

It is admitted, at any rate, that Josephus' account is to some extent 
coloured by his desire to make it intelligible and attractive to his 
hellenistic audience. It may be admitted, too, that Essenian eschatology, 
like that of the OT itself, underwent some development in the course of 
time. The beliefs of the founders, in 160 B.C., were doubtless crude and 
materialistic, in this matter of bodily ‘life after death’, compared with 
the beliefs of the generation contemporary with Josephus, whose views 
(if we accept Josephus' testimony, with most modern scholars) had 
been refined in this matter by the dualistic and spiritualising 
philosophy of the Neo-Pythagoreans.?? 

Nor is it impossible, finally, that within the Essenian school itself 
different groups held differing views on this point, some 
approximating to the prevailing Pharisee and Jewish view that bodily 
resurrection was to be expected, others to the superficially more 
spiritual view that the soul, once released from the 'prison' of the body, 
would 275/ never be bound to it again.?? 

Bearing all this in mind it would seem that Sir II, in its attitude 
towards the doctrine of bodily resurrection, closely agreed, in two 
important respects, with what was at any rate the prevalent view 
amongst the Essenes. Namely, 

(1) whilst not asserting the doctrine, it was still sufficiently sensitive 
to the feeling of Judaism in general on the point not to rule it out 


27 GINSBURG, Essenes, 207; KOHLER, Essenes, 230. 

28 SCHURER, II, 656, n. 11. 

29 See JÜLICHER, Essenes, 1399, where he writes as follows (our italicization): "Essenism 
may have been a gradual development, much that was foreign may have come into it 
in the course of time, and the Hellenistic colouring may here and there be due simply to 
our informants". On this latter point see also GINSBURG, Essenes, 200: "It is 
unfortunate that the only two contemporary Jewish accounts of the Essenes as a 
separate brotherhood are those of Philo and Josephus, which are manifestly shaped 
to exhibit the Jews to cultivated Greeks in a Hellenistic garb". 

30 "On doit noter cependant que l'espérance de la résurrection ne s'imposait pas encore 
à toutes les consciences, témoin les Sadducéens. En croyant s i fermement a 
l'immortalité de l'âme et à la rétribution, les Esséniens étaient d'accord avec la foi 
des Juifs le reste a pu leur paraitre opinion légitime, plus spiritualiste méme, 
donnant plus d'élan à la lutte de ’äme contre les entrainements des passions... En 
somme les Esséniens s'éloignaient moins des Pharisiens que les Sadducéens, et ils 
ont pu croire qu'ils tenaient un juste milieu"; LAGRANGE, Judaisme, 322 f. 
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positively, and in fact to leave room for it in its statements concerning 
the future life. 

(2) This attitude seems to have been taken up under the influence of 
philosophical views of the relations between body and soul which 
came to certain groups in Palestine under the influence of Judaeo- 
hellenistic thought in Alexandria. That Sir II and Essenism are both 
dependent in some measure on the Book of Wisdom and the school of 
thought from which it emanated may be safely concluded both from 
the statements of Josephus regarding the hellenistic affinities of 
Essenism and from our own examination of the literary data in Chapter 
IIL That there is, in this point of eschatology, an interdependence 
between Essenism and Sir II is, in the light of all the circumstances, not 
improbable. And the dependence lies on the side of Sir II. 


C. The intermediate State 


The teaching of Essenism on the Intermediate State of departed souls 
must be treated in the light of the principles just referred to. Josephus' 
account seems to leave no room for such an Intermediate State in the 
teaching of the Essenes. Bellum Judaicum, IL, viii, 11, apparently shows 
that it is immediately after death that the good soul mounts upwards to 
its place of everlasting happiness, and the bad soul descends to its 
'dark and tempestuous den'. 

But here again allowance must be made for the deliberately 
Hellenistic colouring of Josephus' account. Its concept of heaven, 
particularly, is so far from that entertained by traditional Judaism as to 
excite suspicion. And the same suspicion can be extended to his silence 
concerning the concept, prevalent throughout Judaism in Josephus' 
time, of an Intermediate State.3! The fact, therefore, that Sir II clearly 


31 See MARCHAL, Esséniens, 1117, where he says that, for the Essenes, if we accept 
Josephus’ account, "la situation de l'âme aprés la mort est également différente de la 
doctrine de l'AT; il n'est pas question de schéol, ou les Ames attendent le jugement et 
la resurrection... Pour les Esseniens, la rétribution définitive parait avoir lieu 
immédiatement aprés la mort; ou plutót, ne parlant que de la destinée finale de 
l'âme, Josèphe s'exprime comme le fait l'auteur des Proverbes: ‘Le sage suit un 
sentier de vie qui mene en haut, pour se détourner du séjour des morts qui est on 
bas' (Prov 15:24)'". 

Marchal then goes on to quote Friedrich SCHWALLY, Das Leben nach dem Todenach den 
Vorstellungen des alten Israels und des Judentums, Giessen 1892, 181-184, in Isidore 
LEVY, La Légende de Pythagore de Gréce en Palestine, Paris 1927, 287, n. 2, to the effect 
that "L'allégation sur l'àme immortelle qui prend son vol vers le ciel est sans doute 
solidaire de la théorie de l'âme éthérée, captive dans la prison du corps, invention 
hellénisante de Josephe, tandis que la description du royaume des morts 
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holds for an Intermediate State whilst, according to Josephus, the Essenes 
do not recognise its existence, need not be taken as a serious objection 
against the doctrinal dependence of Sir II on Essenism. 


D. Other Points of Eschatology 


There are certain correspondences between the expressions Josephus 
uses in describing Essene eschatology and some of the /276/ Additions 
to Sir II. 
(a) Bellum Judaicum, II, viii, 10: 
As for death, if it will come with glory (met' eukleias), they esteem it better 
than (earthly) immortality. 
Compare Sir (II) 23:27: 
It is great glory (doxa megalé) to follow the Lord, and length of days to be 
accepted by him (70. 248. Lat). 
Compare also, - though perhaps not homogeneous with the main part 
of Sir II - Sir 18:10, 
A thousand years of this world are not to be compared with one day in the 
world of the righteous (Syr). 
(b) Bellum Judaicum, II, viii, 11: 


They allot to bad souls a dark and tempestuous den, full of neverceasing 
punishments: tais de phaulais zophode kai ceimerion aphorizontai muchon 
gemonta timöriön adialeipton. 


Compare this with Lat add to 6:4: 


A wicked soul destroys its possessor ... + and shall bring him down to 
the lot of the wicke’. 


For the ‘dark and tempestuous den (muchon)’ cf. Lat add to Sir 21:10b, 


The way of sinners ... at the end thereof is the pit (Gr bothros) of Sheol + and 
darkness and pain’. 


With the term neverceasing punishments (timorion adialeipton) compare 
Sir (Gr II) 234, ten adialeipton episkopen. 


(c) Antiquitates XVIII, i, 5: 


They hold that souls are immortal, and esteem that the profit yielded by 
righteousness (fou dikaiou ten prosodon) is a thing worth fighting for. For 
immortal souls enjoying the profit of righteousness. 


Cf. Sir (Gr II) 2:9, 


An eternal gift with joy is his recompense (dosis aionia ... antapodoma). 


représenterait la croyance authentique des esseniens essentiellement juive 
d'origine". 
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and Sir (Lat) 18:22 + 


quoniam merces Dei manet in aeternum’. 


(d) Antiquitates XV, x, 5: (Manahen's prophecy concerning Herod): 


These things will not be hidden from God, the (divine) anger being 
mindful of them at the end of thy life (epi tei katastrophei tou biou tes ant’ 
auton orges apomnemoneuomenes). 


Compare this with Sir II (Gr and Lat) 16:22, 


The examination of all is in the end (en teleuteiy. 
8 IV: Other Essenian Elements in Sirach I 


A. General 


There are, as we saw in Ch. I when studying the nature and unity of the 
Additions, certain terms and concepts which run right through Sir II, 
especially in its Gr II and Latin forms. Some of these correspond to 
terms or concepts characteristic of Essenism. The following are 
noteworthy: 

1) Josephus, in speaking of the Essenian doctrine on Providence 
and free will insists repeatedly that their characteristic was to /277/ 
ascribe all to the over-ruling Providence of God (or 'fate' as he calls it in 
a hellenising passage). 

For the Pharisees, they say that some actions, but not all, are the work of 

fate, and some of them arein our own power, to happen or not. But the sect 

of the Essenes affirm, that fate governs all things, and that nothing befalls 
men but what is according to its determination. And for the Sadducees, 
they take away fate and say there is no such thing, and that the events of 
human affairs are not at its disposal, but they suppose that all our actions 
are in our own power, so that we are ourselves the causes of what is good, 
and receive what is evil from our own folly.?? 

Again, 

The doctrine of the Essenes is this, That all things are best ascribed to 

God.?? 

We have noted above whole series of passages of Sir II where the 
notion of the all-embracing power and providence of God is introduced 
or emphasised, especially by the repeated insertion of the word all 


32 Antiquitates, XIII, v, 9. 
33 Antiquitates, XVIII, i, 5. 
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itself. In this connection certain texts of Sir II (Gr) which Hart takes as 
representing the Pharisee view of Providence are more pointed still if 
regarded as Essene, viz. 

Sir 18:29, ‘Better confidence in the only Master than to cling with a dead 
heart to dead things’; 

Sir 20:31, 'Better is inflexible endurance in seeking the Lord than a 
masterless charioteer of his own life'; and 

Sir 18:3, "There is no other save Him, steering the world with the span of His 
hand, and all things obey His will’ 3° 

2) Philo sums up the characteristic virtues of the Essenes under 
three headings: ‘Love of God’, ‘love of virtue', and ‘love of fellow- 
man’.3° For Love of God as a point specially stressed by Sir II see the list 
given above.? 

3) As one way in which they show their love of God, Philo (ibid) 
points out that 'they avoid swearing and falsehood'. Josephus also 
draws attention to the stress they lay on speaking the truth: 

They are eminent for fidelity, and are ministers of peace, whatsoever they 

say also is firmer than an oath; but swearing is avoided by them, and they 

esteem it worse than perjury; for they say, that he who cannot be believed 
without (swearing by) God is already condemned? 
4) As examples of the Essenes' 'love of virtue' Philo instances, amongst 
other virtues, their temperance and fortitude, - rather, their self-control 
and patient endurance. These two virtues, likewise, are /278/ specially 
mentioned in many additions of Sir IL? And note the reference to 
‘inflexible endurance’ in Sir 20:31 above. 


B. Some Passages from Gr II and Lat 


1) Whilst the main body of the Essenes renounced marriage, Josephus, 
in two passages, tells us that they did not reject that institution 
altogether, and that one branch of them did in fact marry and bring up 
children.” In this latter passage, which we shall quote more fully 
below, he says that these 


34 See Chapter I, § II, (i), A. ‘God and His Attributes. His relations with the Universe’; 
and Chapter I, § II, (iii) "Nature of the Variants in Syr'. 

35 HART, Ecclesiasticus, 279-282. 

36 Philo, Quod omnis probus liber, 83-84. 

37 See Chapter I, § II, (i), C. ‘Relations between God and the Soul’. 

38 BJ IL, viii, 6. On truth-telling and avoidance of lying as matters on which Sir II specially 
insists see above: Chapter I, 8 II, (i), D. ‘Moral Life of man’. 

39 See above, Chapter I, 8 II, (i), D. ‘Moral Life of man’. 

40 BJ IL, viii, 2 (121) and 13 (160). 
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do not accompany with their wives when they are with child, as a 
demonstration that they do not marry out of regard to pleasure (di' hedonen), 
but for the sake of posterity. 


This thought is found in Tob 8:9 (Vg.), 

Domine tu scis, quia non luxuriae causa accipio sororem meam coniugem, 

sed sola posteritatis dilectione. 
Sir II seems to have insinuated it, too, by characteristic one-word 
additions in two passages: 

In Sir 23:6 Lat adds the word concupiscentiae: 'et concubitus 
concupiscentiae ne apprehendent me’. 

In Sir 25:21b cod. 248 adds the words eis truphen: 'desire not a 
woman for pleasure’. 


2) In Bellum Judaicum II, viii, 6, quoted just above, we have seen that 
‘whatsoever the Essenes swear is firmer than an oath; but swearing is 
avoided by them, and they esteem it worse than perjury’. 

In 8 III we have seen that caution and reserve in taking oaths are 
counselled by Sir, especially in 23:7-12. It is significant, we think, of 
Essene editorship that this passage of Sir shows, in all three ancient 
versions (Gr IL, Lat, Syr) re-touches which heighten and define its 
meaning so as to make it say that swearing is positively sinful. 

(a) Sir 23:9 (Heb deest) Gr I runs: 'Accustom not thy mouth to an 
oath; and be not accustomed to the naming of the Holy One’. Lat 
expands (and offers a doublet) as follows: 


23:9 Jurationi non assuescat os tuum, multi enim casus in illa. 
23:10 Nominatio vero Dei non sit assidua in ore tuo, et nominibus 
sanctorum non admiscearis, quoniam non eris immunis ab eis. 


In v. 10 ‘in ore tuo’ is probably a scribal repetition of ‘os tuum’ from v. 
9. In 10a the remaining words, ‘nominatio vero Dei non sit assidua' are 
a doublet of 10b, ‘nominibus sanctorum non admiscearis'. V. 10a, as 
being the doublet which more accurately represents Gr I, is of later 
origin (in accordance with De Bruyne's principle in such cases), so that 
the genuine reading of OL (and of Gr II which underlies it) is 10b, 'et 
nominibus sanctorum non admiscearis'. We have thus three readings 
proper to OL (and Gr II) here: /279/ 


23:9 the addition, multi enim casus in illa. 
23:10b the variant, nominibus sanctorum non admiscearis 
23:10c the addition, quoniam non eris immunis ab eis. 
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The additions in 9 and 10c reinforce Sir I in emphasising the dangers of 
sin and of punishment therefor involved in every oath. The variant of 
10b, nominibus sanctorum for nominationi Sancti of Gr I has an 
unmistakable Essenian ring. The 'names of the Holy Ones' are the 
names of the angels. Extreme veneration for the names of the angels 
was an Essenian note. The initiate swears 'that he will equally preserve 
the books belonging to their sect, and the names of the angels' (BJ., IL, 
viii, 7). 

(b) In Sir 23:13 Gr I says that ‘unchecked scurrility' (apaideusian 
asuré) is a sin of the tongue (logo hamartias). Two MSS of Gr II change 
this into a reference to incautious swearing, and say that it is sinful. For 
apaideusian asuré cod. 55 reads apaideusia orkou, and cod. 248 akolasia 
(excess) orkou. 

(c) The Syr of Sir 23:9-11 (8-12 in Walton) likewise shows a number 
of small variants reinforcing the cautions of Sir I against swearing even 
to the truth. Two variants have an Essenian ring. In 23:9 Gr I reads, 
'Accustom not thy mouth to an oath, and be not accustomed to the 
naming of the Holy One’. For this Syr reads, ‘Teach not thy mouth an 
oath, and thou wilt not (have to) sit before the judges’. This may be a 
misplacement of 23:14b, which is rendered differently in Syr and Gr. 

But the misplacement itself is significant, implying that one guilty 
of swearing habitually is to be charged with it before judges as a crime. 
Is this a reference to the Essenes' practice of trying judicially those who 
broke their laws and casting them out of the society? 

But for those that are caught in heinous sins, they cast them out of their 

society... But in the judgements they exercise they are most accurate and 

just, nor do they pass sentence by the voices of a court that is fewer than a 

hundred. And as to what is once determined by that number, it is 

unalterable.*? 
In 23:11cd Gr I reads, 'If he shall offend, his sin shall be upon him, and 
if he disregard it, he hath sinned doubly'. Syr reads, 'If he swear in the 
wrong, his sin shall be upon him; and if in truth, he will not swear (at all)’. 
This looks like the comment of one of those Essenes for whom 
whatsoever they say is firmer than an oath; but swearing is avoided by 
them, and they esteem it worse than perjury; for they say, that he who 
cannot be believed, without (swearing by) God, is already condemned. 

/280/ 

3) Apart from the question as to whether the Essenes were the authors 
of apocalyptic works in which dream-visions play a primary part as a 


41 See above in Ch. II, 8 IV on Sir 1:20A iiib. 
42 BJ IL viii, 8-9. 
43 BJII, viii, 6. 
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genre littéraire (e.g. 1 Enoch, 83-90), there is a passage in Josephus which 
shows that some of them, at any rate, devoted their lives to interpreting 
dreams, and to foretelling the future as shadowed forth in this way. In 
Antiquitates XVIL xiii, 3, Josephus tells of a certain dream which 
Archelaus had, just before he set out for Rome. 

And when he was awake and gotten up, because the vision appeared to be 

of great importance to him, he sent for the diviners whose study was employed 

about dreams. And while some were of one opinion and some of another, 

(for all their interpretations did not agree), Simon, a man of the sect of the 

Essenes, desired leave to speak his mind freely, and said that the vision 

denoted a change in the affairs of Archelaus etc. And thus did this man 

expound the dream'. 
In Sir 34:1-8, however, there are hard words for dreams and for such as 
put credence in them. Sir 34:6 does, indeed, make allowance - briefly 
and, so to speak, unwillingly - for such dreams as are ‘sent from the 
Most High in a visitation'. 

Such a passage as this, in a book which gave such strong support to 
so many other of their observances, would be a stumbling-block to 
those Essenes ‘whose study was employed about dreams’, especially 
since the brief reference to the permissibility of attending to them in 
certain cases (v. 6) was not free from ambiguity (see Syriac). We 
believe, therefore, that certain characteristic one-word additions to 
several phrases of this passage, found in Lat, represent an Essene 
editor's attempt to make this pericopa less condemnatory of dreams 
and of dream divination. The effect of the additions is to show the 
passage as condemning only lying visions, misleading divination, 
deceitful omens, and the dreams of evil-doers. The italicized words are 
additions of Lat: 


34:2 Quasi qui apprehendit umbram... sic et qui attendit ad visa mendacia... 
34:5 Divinatio erroris, et auguria mendacia, et somnia malefacientium, 
vanitas est. 


C. Some Passages from Heb II and Syr 


1) Speaking of the branch of the Essenes who marry, Josephus says: 


However, they try their espoused ones for three years, and if they have 
their purgations three times, as a proof that they are capable of child- 
bearing, then they take them to wife’.** 


44 BJ IL viii, 13. The words for three years are suspect on internal grounds. See 
LAGRANGE, Judaisme, 316, n. 3. 
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Sir 1L7, in the Syriac version, contains a variant which looks 
remarkably like a reference to a test before marriage such as Josephus 
here attributes to the Essenes. 

In Heb (with which Gr coincides) the passage reads: 'Before thou 
hast examined, blame not; investigate first, and afterwards /281/ 
rebuke’. Syr is translated by Gabriel: "Priusquam experiaris, ne 
communices: explora prius, ac tum prima jace fundamenta'. Box 
translates: ‘Before thou hast examined, associate not thyself; investigate 
first, and afterwards make marriage’. 

The Syriac word rendered communices by Gabriel and associate 
thyself by Box, is the Ethpaulal form of the verb säuteph, a form which 
means "(a) to be made a partaker ... (b) to have conjugal intercourse 
.. 5 The form translated prima fundamenta by Gabriel and marriage by 
Box is sedko, a noun which means "(a) Proposals of marriage, gifts 
before marriage", and, in another form, "(b) the laying of a foundation, 
preparation of a foundation or of an undertaking". 

This latter meaning, followed by Gabriel, suits neither the general 
sense nor the parallelism. The meaning of this Syriac variant then is: 

Before thou hast made trial, be not partner (in marriage); inquire first, and 

then make marriage’. 

The admonition is perfectly clear in the light of Essenian practice as 
explained by Josephus. 

Perhaps another reference to the same practice is to be found in the 
figurative language of the opening verses of the addition in Sir 26:19- 
27, which is generally regarded as being from a Heb II original. The 
opening verses run: 

My son, keep thyself healthy in the flower of thine age, and give not thy 

strength to strangers. Having sought out from all the plain 'a fertile portion" 

(eugeion kleron) for thyself, sow thy seed confidently in thy generations.* 

2) We saw in § II that Sirach I insists repeatedly on the necessity of 
keeping secrets entrusted to one by a friend; see Sir 22:21-22; 27:16-21; 
41:26 (al. 23; 42:1 Heb). This could provide apt instruction and 
illustration for training in the Essenian discipline, according to which 
the initiate 


is obliged to take tremendous oaths ... that he will not discover any of their 
doctrines to others: no, not though any one should compel him so to do at 


45 PAYNE SMITH, A Compendious Syriac Dictionary, s.v. 


46 The reading eugeion kleron is according Rahlfs; see Ziegler, 249 for other readings 
[PCB]. 
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the hazard of his life; ... that he will equally preserve the books belonging 

to the sect, and the names of the angels.^? 

But the 'glossator' of Sir II was not satisfied with these passages, and 
has added more emphatic ones on the subject of ‘secret — keeping’ 
which make one think of him as not improbably an Essene. 

(a) Heb II of Sir 15:20 adds the gloss: 'And He hath no mercy on 
him that committeth falsehood (lit. doeth vanity), nor on him that 
revealeth secrets'. The insistence here on veracity as well as on keeping 
secrets is typically Essene. /282/ 

(b) Sir 22:26 reads in Gr (Heb deest): 'And if any evil happen unto 
me because of him (i.e. a friend), every one that heareth it will beware 
of him'. But Syr reads: 'If thy companion reveal to thee a secret, betray 
it not, lest whosoever hears thee may beware of thee, and account thee 
a doer of harm'. 

(c) To Sir 31:2 Heb II makes the following addition: ‘Reproach 
putteth to flight the faithful friend, but he that hideth a secret loveth (a 
friend) as his own soul'. 


3) Almsgiving, we saw in 8 II, was both a special Essenian characteristic 
and a matter dealt with repeatedly in Sirach I. The glossator of Sir II 
thought so highly of the practice that he has added more than one 
exhortation to it. Thus the Syriac of Sir 29:38 has the addition: 
Give very freely to the poor, 
and feed him from that which thou hast at hand. 
If he be naked, clothe him, 
for itis thy own flesh thou coverest. 
Thus wilt thou be lending unto God, 
and He will repay thee sevenfold'. 


The second distich here recalls Is 58:7. The third fuses Prov 19:17 with 
Sir 35:11. The first seems to echo Essenian directives: 


Nor do they either buy or sell anything to one another, but every one of 
them gives what he hath to him that wanteth it, and receives of him again in 
lieu of it what may be convenient for himself; and although there be no 
requital made, they are fully allowed to take what they want of 
whomsoever they please... There are two things which are done among 
them at every one's own free will: to assist those that are in want, and to 
show mercy; for they are permitted of their own accord to afford succour 
to such as deserve it when they stand in need of it, and to bestow food on 
those that are in distress.*? 


47 BJII, viii, 7. 
48 BJ IL, viii, 4, 6. 
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4) The Syriac variants of Sir 23:9-11, dealing with swearing, we have 
already dealt with above under B. 


8 V: Tentative Summary of Results 


The hypothesis of the Essenian origin of Sir II is thus based on a series 
of converging indications: 

- The probability that certain /283/ Apocrypha, with which Sir II 
shows strong literary and doctrinal affinities, are themselves of 
Essenian origin; 

- The likelihood that Sirach I was a favourite work with the sect 
from its inception, and was thus worth their while bringing into line 
later on with their more advanced views on certain points; 

- The actual traces, in all the main textual witnesses of Sir II (Gr II, 
Lat, Heb II, Syr) of an editorial activity which has introduced into the 
text concrete items of Essenian character. 

To round off our investigation, therefore, we venture to attempt to 
reconstruct in general terms a conjectural history of the origins of Sir II, 
interpreting the results of our study of the literary data in the light of 
the hypothesis of the Essenian origin both of Sir II itself and of 1 Enoch, 
Jubilees, and Testaments XII Patriarchs. 

1) The beginnings of the Essenian sect, as of the Pharisaic, go back 
to the Pious Ones or 'Hasidaeans' (chasidim) whose idealism and self- 
sacrifice counted for so much in the early days of the Maccabean revolt 
(1 Mac 2:42; 7:13; 2 Mac 14:6). At that early date (167 B.C.) they were, 
doubtless, hardly distinguishable from the party that developed into 
the Pharisees. 

Between 160 and 130 B.C. however, their characteristic 'ultra- 
legalism’ must have begun to show itself, and their gradual drawing 
apart to live a stricter life in accordance with their interpretation of the 
Law and of Judaistic ‘piety’ in general must have begun. In those early 
years they would have found support for their tenets and 
encouragement for their ideals in existing biblical and Jewish literature. 
And the Wisdom-Book of Ben Sira would surely have been prized by 
them. 

2) It was during this formative period of ‘proto-Essenism’ that the 
glossed Hebrew recension of his work which underlies Gr I came into 
existence. It was in the hands of Ben Sira's grandson when he made his 
translation of the work about 130 B.C. That this recension originated 
amongst the Essenes, however, we have no grounds for asserting. 

3) The second generation of the Essenes, 130 - 100 B.C., began to 
supplement the biblical books they prized most by a literature of their 
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own. Thus came into existence the first 36 chapters of Enoch (1 Enoch 
A), the Book of Jubilees, and the Testaments of the Twelve Patriarchs. 

This literature, conceived in a different spirit from the great 
inspired Apocalypse which exercised so powerful an influence in early 
Maccabean times, the Book of Daniel, shared only in a material way the 
hopes of that book for the resurrection of the ‘many who sleep in the 
dust of the earth’ (Dan 12:2), and contented itself with foretelling a 
renewed existence on this present /284/ earth for the Patriarchs and 
their faithful followers. 

4) But as Essenism grew more and more into a distinct sect, with an 
organised life of its own, provision for a sheltered and contemplative 
life for its followers, and the necessity, for its leaders, for deeper and 
more comprehensive study - not only of the Scriptures, but, as Philo 
tells us, of the ‘practical’ branches of ‘philosophy’ as well - it began to 
come more and more under Hellenistic influence. 

That  Neo-Pythagoreanism, in particular, influenced the 
development of its distinctive anthropology and eschatology is the 
conclusion of a great and growing number of recent scholars. This 
conclusion is based not only on the hint given by Josephus in 
Antiquitates XV, x, 5, but on a careful comparative study of the 
distinctive teachings and practices of the Essenes and those of the 
followers of Pythagoras.» 

5) Under the stimulus of Greek thought - coming, of course, to the 
Palestinian schools through the hellenized Jews of Alexandria — and 
reacting to the provocations in the religious order of Alexander 
Jannaeus (so highly successful in the political), the Essenes (now in 
their third generation) were roused to a new outburst of literary 
activity. In the first 30 years of the first century B.C. they produced 
further portions of the Book of Enoch (1 En (B) and (E)), in which are 
reflected the advance their theological and eschatological views had 


49 See the authors quoted by Lagrange in support of his own views in this sense,; 
LAGRANGE, Judaisme, 325-328. 

50 Thus e.g. MARCHAL, Esséniens, 1128: "Certains points semblent acquis. Ainsi on 
peut admettre, sinon complétement, du moins en partie, combinée avec l'élément 
profondément juif, cette influence du pythagorisme dans le souci de la pureté, et de 
la sainteté corporelle et les purifications; dans la vie simple, libre de tout plaisir 
sensible; dans la grande estime (sinon l'exigence complete) du célibat; dans l'usage 
du vitement blanc; dans le rejet du serment et des sacrifices sanglants; dans 
l'invocation vers le soleil; dans l'extréme précaution avec laquelle on soustrait aux 
regards tout ce qui est impur, comme les excréments humains; enfin dans la 
conception dualiste des rapports de l’äme et du corps. Il y a, chez les esséniens et les 
pythagoriciens, méme genre de vie et méme doctrine. L'existence de points 
commune entre le judaisme et le pythagorisme a facilité cet emprunt". 
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now undergone and the graeco-philosophical influences to which they 
had been subjected. 

‘Alexandrian’ views are strong in these works, and the influence of 
the school which produced the Book of Wisdom is felt. Their compilers 
made use, too, up to a point, of some of the Psalms of Solomon, some of 
which date from the last years of this period. Though these Psalms were 
not specifically an Essene production, the Essenes seem not to have 
hesitated to borrow from them ideas or expressions which fitted in with 
their own eschatology and general outlook. 

6) It was at this period, too, that they met a need the consciousness 
of which must have been growing on them in recent years: the need to 
revise, without re-writing, that work of the older generation which had 
been so well adapted to the needs of their founders, the Wisdom-Book of 
Ben Sira. A series of ‘glosses’, expansions and additions were 
interpolated in it, to bring it into line, in those respects where it was 
now felt to be deficient — ‘personal’ religion, the ‘new’ eschatology, - 
with their distinctive and advanced theology, and with their own now 
mature and much more characteristic religious literature. Thus came 
into existence that /285/ Essenian recension of Sirach which is our Sirach 
II, in its Gr II and Latin form. 

7) But even within Essenism itself there must have been different 
schools of thought: some conservative, some progressive; some open to 
external and even to foreign (hellenistic) influences, others more insular 
and reserved. Amongst some such group as this must have originated 
that other — but still Essenian — recension of Sir II which the Syriac 
translation has preserved. Coming into existence, as far as we can 
judge, in the same general period as the recension represented by Gr II, 
and exhibiting the same fundamental marks of its Essenian 
connections, both in doctrine and in literary affinities, it yet shows no 
trace of hellenistic influence, depends on Jubilees alone of the early 
Essenian Apocrypha, and does not borrow from non-Essenian works 
such as the Psalms of Solomon. /286/ 


Appendix 


The Divine Inspiration of the added Passages 


Many of the Essenes, by reason of 
their outstanding virtue, have even 
been found worthy to experience 
the things of God. 

(Josephus, Antiquitates, XV, x, 5) 
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Since non-Catholics do not recognise the divine inspiration of Sirach 
but number it amongst the ‘Apocrypha’, naturally the question of the 
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inspiration of the additions subsequently made to the primitive text 
does not arise for them. The majority of Catholic writers on Sirach, 
likewise, do not explicitly raise the question of the inspiration of the 
additions. 

A number of recent Catholic writers, however, have briefly 
discussed the question, including (of those mentioned above in our 
Bibliography), De Bruyne, Kaulen, Simon-Prado and Spicq. And all of 
these agree in holding that the additions, — at least as regards a large 
part of them - are to be looked on as divinely inspired Scripture. From 
the opinions and arguments of these writers, examined in the light of 
the facts which we have surveyed in the course of our work, the 
following points emerge. 


1. The teaching of the Church 


The ultimate, and only final, criterion of the divine inspiration of any 
book or passage, is the authority of the teaching Church, the guardian 
and interpreter of divine revelation; the Church 

to which has been committed by Jesus Christ the office of not only 

interpreting Sacred Scripture but of faithfully guarding it as well.! 
The relevant pronouncement in the present case, as Simon-Prado points 
out, is the Council of Trent's Decretum de canonicis Scripturis? After 
listing by name all the books of the Church's Canon (including 
Ecclesiasticus) the decree continues: 

Si quis autem libros ipsos integros cum omnibus suis partibus, prout in 

Ecclesia catholica legi consueverunt et in veteri vulgata latina editione 

habentur, pro sacris et canonicis non susceperit, ... anathema sit (EB 45). 
There have been divergent views as to the meaning of this decree, 
especially as regards the meaning of the phrase cum ommibus suis 
partibus? But the application of its terms to our present problem does 
not seem difficult. Apart from mere scribal blunders and comparatively 
late doublet-translations of certain verses, the expanded form of Sirach, 
as it survives in the Old Latin translation, is the one that ‘has been 
accustomed to be read in the Catholic Church’, and that ‘is contained in 
the old vulgate Latin translation’. 

It follows from this that the recension of the Expanded Text whose 
Latin form is found in the Vulgate is to be accepted as sacred and 
canonical. Does this mean this recension of Sir II in a general way, or 


1 Declaration of the Holy Office, 2 June 1927 (EB 121). 
2  SIMON-PRADO, De Libris Didacticis, 211. 
3 | See MANGENOT, 1600-1602. 
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does it include in detail every verse and phrase and word of Sir II as 
represented by the Old Latin? The decree says: 'libros ipsos /288/ 
integros cum omnibus suis partibus prout etc’. It is Sir II in its integrity, 
as contained in the Vulgate, that we must accept. We must therefore 
accept every part of it, however small, in so far as such part is necessary 
for the integrity of the book as it has been read in the Church and is found in 
the Vulgate’. 

This criterion must lead to the acceptance as canonical of practically 
all the verses and phrases of Sir II, as found in the genuine Old Latin. 
For there are very few of its verses or phrases which are not bound up 
with its integrity — especially its doctrinal integrity — as it is found in 
the Old Latin. We have seen in Ch. I that Sir II as it underlies Gr II and 
Lat, has a strongly doctrinal trend, tone, and substance. We need not 
recall again its characteristic teaching on e.g. the nature and attributes 
of God, the deeper view of the spiritual life, the significance of faith, 
hope and the love of God, the meaning of ‘eternal life’ and the world to 
come. 

To eliminate any 'part' of Sir IL, however small, which deals with 
doctrinal points such as this, would be to leave it doctrinally the 
poorer, and would to that extent damage the integrity of the work in the 
form in which the Church has been accustomed to use it in the Vulgate. 
This, we believe, sufficiently answers our question in general terms. As 
for the elimination or not of any particular verse or phrase, that is a 
matter left open to discussion on textual and doctrinal grounds in each 
particular case.‘ 


2. Inspired 'glosses' 


Theologically, there is no reason why additions subsequently made to 
an inspired work, in biblical or apostolic times, should not themselves 
be inspired. That some such additions were made, e.g. to the 
Pentateuch subsequent to the time of Moses, is held by many. And the 
Dubium whether this is a permissible position has been answered in tlie 
affirmative by the Pontifical Biblical Commission: 


4 The view given above agrees substantially with that of SIMON-PRADO, De Libris 
Didacticis, 211: "Patet etiam quo sensu singulae libri partes, textui primigenio de 
facto aut ex hypothesi conformes, quae in Vulgata reperiuntur et in Ecclesia legi 
consueverunt, accipi debeant ... Si quae vero sententiae reperiantur in editione 
Clementina quae et ad veterem Latinam pertinere et in Ecclesia legi consuevisse 
dicendae sint, ut canonicae recipiantur oportet, si textui primigenio saltem quoad 
substantiam conformes existimentur". For Simon-Prado's interpretation of the 
Tridentine Decree, see their Propaedeutica, 69 ff. 
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Utrum, salva substantialiter Mosaica authentia et integritate Pentateuchi, 
admitti possit tam longo saeculorum decursu nonnullas ei modificationes 
Obvenisse, uti: additamenta post Moysi mortem vel ab auctore inspirato 
apposita... 


It is clear, of course, that the whole text, thus ex hypothesi retouched by 
an inspired writer, remains an inspired text after his work on it, as it 
was before. This is expressly stipulated in the hypothetical case of such 
additions to the Psalms, in /289/ another Responsum of the Biblical 
Commission: 
Utrum sententia eorum admitti possit, qui tenent... alios esse psalmos, uti 
Miserere mei, Deus, qui ut melius aptarentur circumstantiis historicis vel 
solemnitatibus populi Iudaici, leviter fuerint retractati vel modificati, 
subtractione aut additione unius alteriusve versiculi, salva tamen totius 
textus sacri inspiratione? Resp. Affirmative ... 


The doctrine here enshrined can aptly be applied, positis ponendis, to the 
additions made to the work of Ben Sira by subsequent inspired 
‘glossators’. We say ‘glossators’ in the plural, because we hold, with 
Hart and others, that the additions "do not necessarily proceed from 
the hand of one individual" 7 

Happel, in the article referred to in our Bibliography, puts forward 
grounds for holding that perhaps there was a succession of such 
groups of 'glossators' of the sacred writings, and that they enjoyed the 
charism of divine inspiration. 

Whatever about the extension of this hypothesis to whole series of 
books of the OT, it seems at any rate to have been verified in the case of 
Sirach; and the additions of Sir II represented in Lat, can be regarded as 
sacred and canonical. 


5 Responsum 27 Iunii 1906, Dubium IV (EB 177). [Vaccari’s remark in the margin: 
" Affirmative, .... iudicio"]. 

6 Resp. 1 Maii, 1910, Dubium VI (EB 345). 

Hart, Ecclesiasticus, 274, n. 1. 

8 "Die Heiligen Bücher des Alten Testamentes haben eine innere Geschichte. Es sind 
mit dem heiligen Texte mancherlei Wandlungen und Ver uderngen vorgegangen, 
ehe er endgültig festgelegt wurde. Diese Geschichte ist nicht das Ergebnis zufälliger 
Korruption oder unberechtigter Interpolation, sondern das Werk berufener, 
prophetisch begabter Organe"; HAPPEL, Neue Beiträge, 27. 

“Es ist klar, dass vor allem jene späteren Zusätze und Umwandlungen, welche 
sámtliche authentischen, d.h. in der Kirche gebrauchten Textversionen bieten, als 
kanonische Bestandteile der Schrift anzuerkennen sind"; HAPPEL, 33. 

“Nur so ist es möglich, trotz der oft grossen Verschiedenheit des Textes in den 
einzelnen authentischen Versionen die Integritát der heiligen Schriften zu wahren, 
indem nämlich jedes Mehr in einer Version als prophetische Erklärung angesehen 
wird"; HAPPEL, 37. 


N 
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3. The ‘Praefatio ad Lectorem’ of the Clementine Vulgate 


The official Preface to the Clementine Vulgate contains the words: 
“Porro in hac Editione nihil non canonicum, nihil adscititium, nihil 
extraneum apponere visum est..". This phrase has been sometimes 
used (again recently by Spicq) as an argument in favour of the 
canonicity of the grandson’s ‘Prologue’ to Sirach.'? And if the argument 
is valid in the case of the Prologue, it is valid a fortiori in the case of the 
Additions found in the actual text of Sirach in the Vulgate. 

In point of fact, however, the number of Catholic writers who 
attribute such dogmatic weight to this Praefatio ad Lectorem has grown 
less and less ever since the 17 century. Very few would nowadays be 
found to agree with Spicq's statement that, as regards the question 
what dogmatic authority this Preface has, "adhuc sub judice lis est”! 

The conclusion almost universally held is the one recently again 
clearly demonstrated by Vaccari in his article ‘De clementinae 
Praefationis ad Lectorem auctoritate'. And his conclusion, applied to the 
'Additions' of Lat, precludes our using this Preface as an argument in 
favour of their canonicity. Vaccari /290/ concludes as follows: 

Non erat ergo (affirmare licet) intentio neque illius qui scripsit 
clementinam praefationem, nec commissionis, cuius examini subiecta est, 
nec consequenter Summi Pontificis qui eam definitive approbavit ... 
quidquam decernere de duarum pericoparum, prologi in Lam etin Ecclum 
canonicitate ... Est quidem actus Summi Pontificis, documentum a summa 
in Ecclesia auctoritate dimanans; sed e forma, qua datum est, et ex 
intentione auctoris, non tantae virtutis est, ut nos obliget ad prologos Lam 
at Eccli in numero Scripturarum a Deo inspiratarum computandos.'? 


4. Tradition 


The main argument for the divine inspiration of the Additions is the 
implication of the Decree of Trent, as above. The other arguments 
which we are about to examine have not the same independent 
probative force in the theological order that the Tridentine decree has. 
The arguments from the rather tenuous tradition in favour of the 
canonicity, from liturgical usage, from doctrinal content, have a value 
which is chiefly corroborative, once given the conciliar pronouncement. 
And besides being corroborative, these other arguments also have a 


9 . HETZENAUER, Biblia Sacra, vii 
10 Spica, L'Ecclésiastique, 550. 

11 Spica, L'Ecclésiastique, 550. 
12 VACCARI, De clementinae, 159. 
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certain value from the apologetic and historical point of view. Granted 
that the Church accepts a certain form of Sir II as canonical, the 
arguments from the patristic and liturgical tradition and usage 
demonstrate the apologetical and historical pre-suppositions of that 
acceptance; and the argument from the nature of the doctrine of the 
additions forestalls objections on the ground that the additions are 
doctrinally suspect or heretical. We begin with the patristic tradition. 
De Bruyne puts this argument briefly and well when ha says: 
The two earliest Fathers who assert the canonicity of Sirach, who cite it 
explicitly, and who do so so frequently that it is possible to recognise the 
type of text they make use of, - namely, Saint Clement of Alexandria for 
the Greek Church, and Saint Cyprian for the Latin Church - know it in no 
other form than the ‘second edition’. 
To this early witness of tradition in the Greek and Latin Churches, we 
can add the witness of the other great area of the early Church, the 
Syriac-speaking Church. For there, too, it was in one of the forms of Sir 
II that the book was accepted as canonical. 


5. Liturgical usage 


Like the argument from patristic tradition, the argument from liturgical 
usage helps us to specify in what form our book /291/ *was accustomed 
to be read in the Catholic Church'. The liturgical usage of Sirach in its 
expanded form is appealed to in this sense by Spicq and by Kaulen. 
The former, speaking of the expanded text as found in Clement and in 
Cyprian, says: 
Comment donc celle-ci ne serait-elle pas inspirée, alors qu'elle a été à la 
base du texte latin cité a tout instant par la liturgie?™4 
Kaulen says that the view that the Expanded Text is inspired 
is confirmed by the constant use which the Church makes, in the liturgy, of 
the passages in question. This is especially true of the Praise of Wisdom 
(Sir 24), whose fulness and sublimity of thought are revealed only in the 
Latin text. And it is to this Latin form of the passage that the Church has 
given so profound an interpretation.!5 
It must be acknowledged, however, that the value of this argument 
from liturgical usage is greatly limited by two considerations. 
(1) The argument affects chiefly the Latin form of Sir II, and does 
not seem applicable in any wide sense to the purely Gr II or Syr forms. 


13 DEBRUYNE, Étude sur le texte latin, 47 
14 Spica, L'Ecclésiastique, 550. 
15 KAULEN, Einleitung, 196. 
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(2) Mere liturgical usage of scattered texts and verses is no sure 
proof that the Church accepts them as canonical. The liturgy makes use, 
on occasion, of passages from e.g. 4 Esdras and the Prayer of Manasses, 
which are admittedly aprocyphal works. 


6. Doctrinal orthodoxy and sublimity of contents 


De Bruyne, whilst pointing out that of course the nature of the doctrine 
of a book cannot of itself prove it to be inspired, employs this argument 
as a confirmation of the canonicity of Sir II. In this he is followed by 
Spicq, who says: 

The additions contain a doctrine which is not only perfectly orthodox, but 

even more elevated than the doctrine of the book in its original form. It 

draws still closer to the Christian point of view, emphasising such themes 
as the love of God and the future life.!6 
Kaulen had already argued along these lines: 

Many of the additions are so sublime in conception and expression that the 
afflatus (das Wehen) of the Holy Spirit can clearly be detected in them. 
Orthodoxy of doctrine has, at any rate, a negative probative force. 
Passages whose teaching is unorthodox cannot be divinely inspired. But 
in the positive sense, orthodoxy of doctrine is no sufficient proof of 

canonicity, though it has a certain corroborative value. 

In the case of Sirach II this value is accentuated by the fact that 
whilst, from the point of view of literary dependence, the work is (as 
we have seen) intimately related to apocryphal works like 1 Enoch etc., 
yet it nowhere adopts the extravagances of doctrine and expression 
which are found not unfrequently in these works. Such sobriety and 
reserve, under such circumstances of literary relationship, is admirably 
accounted for if it be due to the re-straining and guiding influence of 
divine inspiration. 


7. Gradual development of Old Testament Revelation 


The admission of the inspired and canonical character of the Additions 
satisfactorily disposes of a certain incongruity which otherwise exists in 
the history of OT revelation. For if they be not inspired, then we are 
faced with the paradox that the last generations of Jews before the 
Christian Era were - as far as written sources are concerned — prepared 
for the New Testament teaching on such matters as the inner spiritual 


16 Spica, L'Ecclésiastique, 550. 
17 KAULEN, Einleitung, 196. 
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life, the love of God, the intermediate state as a place of hope for the 
Just, the everlasting praise of God in heaven, by works which were 
apocryphal and, in many of their passages, extravagant and false. Once 
the inspiration of Sir II is admitted, however, this incongruity 
disappears. We find no such gap in the chain of progressive OT 
revelation reduced to writing under divine inspiration. The link lies to 
our hand in the inspired teaching of Sir II on these and a host of similar 
points of doctrine. 


8. The Latin form of Sirach II chiefly in view 


In conclusion it may be well to emphasise explicitly what is implied in 
much of the foregoing discussion. It is in connection with the form of 
Sir II that underlies the Old Latin version that most of the above 
arguments are clearest and most conclusive. To it, almost exclusively, is 
applicable the main argument, that based on the wording of the 
Tridentine decree. To it, also, chiefly apply the arguments from 
liturgical usage, patristic usage (in the case of Cyprian), and doctrinal 
completeness, orthodoxy and sublimity. For the canonical character of 
many passages found only in Gr IL or only in Syr, the arguments 
adduced are of much less probative value, and our conclusions in their 
regard must be accordingly more reserved. 
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NÜRIA CALDUCH-BENAGES 


With these "Bibliographical Updates" we do not claim to register the 
bulk of publications on the book of Ben Sira published from 1951 - 
when C. Kearns defended his thesis at the Vatican - until nowadays. 
Some years ago Friedrich V. Reiterer and myself, with the help of other 
collaborators, published an alphabetic and chronological bibliography 
of the book of Ben Sira covering the period from the end of the 15% 
century until 1998 containing more than three thousand entries.! 

Here our purpose is much more modest indeed. We limit our 
research to the most relevant subjects treated in Kearns' doctoral 
dissertation, i.e. the expanded text of Ecclesiasticus (and its debated 
Essene origin), Ben Sira's teaching on death and future life, and his 
ideas on resurrection and messianism. 


1. The Expanded Text of Ecclesiasticus 


1.1 General 
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LXX and Ezekiel in Honour of Johan Lust (BEThL 192), Leuven 2005, 33-44. 
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Meditates on Wisdom" (Sir. 14,20). Collected Essays on the Book of Ben Sira 
(CBET 43), Leuven 2006, 19-34, esp. 25-27 (= id., in: Passaro, Angelo - 
Bellia, Giuseppe [eds.], The Wisdom of Ben Sira. Studies on Tradition, 
Redaction, and Theology (DCLS 1), (Berlin / New York 2008, 139-154, esp. 
144-146). 


1 Friedrich V. REITERER (ed.) in collaboration with Nuria CALDUCH-BENAGES, Renate 
EGGER-WENZEL, Anton FERSTERER and Ingrid KRAMMER, Bibliographie zu Ben Sira 
(BZAW 266), Berlin / New York 1998. 
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